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FOREWORD 



Four years has since elapsed since the work of translation 
was begun on this volume of The Entrance to the Vinaya’ 
by the late Supreme Patriarch Somdet Phra Maha Samana 
Chao Krom Phraya Vajirahanavarorasa. The work was begun 
by Khantipalo Bhikkhu and Thitayogo Bhikkhu (Phra Maha 
Feun) and the rough translation was completed in a relatively 
short time. The most difficult and arduous task lay in check- 
ing the translation against the Thai original, which was done 
at first by myself and Khantipalo Bhikkhu. The work of check- 
ing was passed to Jutindharo Bhikkhu and finally to Jota- 
mano Bhikkhu who has spent the past two years checking the 
translation with me and in typing a new corrected manuscript. 

The present volume deals with the Abhisamacara (the high- 
er training in proper conduct) and is a useful book for lay 
Buddhists as well, for in many instances in the Abhisamacara, 
proper conduct depends upon the correct understanding of the 
Vinaya by both bhikkhus, laymen and laywomen. It is there- 
fore good for lay Buddhists to be familiar with all aspects of 
the bhikkhu discipline so that they may be an aid rather than 
a hindrance to the bhikkhus in their practice. 
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Work has not yet begun on the third and final volume of 
this series, but it is my hope that it will soon be begun and 
completed, thus making this much revered Thai work available 
to English-speaking Buddhists. 

On behalf of the Mahamakut Eajavidyalaya, I would like to 
thank all those who worked so diligently on this project in 
order to bring into being this present publication. 



Somdet Phra Nydnasamvara 
Director, Mahamakut Rajavidyalaya 



Wat Bovoraives Vihara 
March 2516/1973 
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THE TRAINING-RULES OUTSIDE THE PATIMOKKHA 

ABHISAMACARA 

(The Training in Proper Conduct) 



The training-rules outside the Patimokkha are drawn mainly 
from the khandhakas (chapters in the Books of Discipline). 
Unlike the training-rules of the Patimokkha, they have no 
definite number but are arranged in groups according to the 
kicca (duty) or the vatthu (object), which forms the subject 
of the khandhaka. For example, there is the chapter on the 
duty of Uposatha called Uposathakkhandhaka, and the chapter 
dealing with civara (robes) called Civarakkhandhaka. Other 
sources from which these training-rules are drawn are: the 
nidana, stories leading up to the formation of the Patimokkha 
Rules; the vinitavatthu, the principles for judging an apatti 
(offence) contained in the vibhanga of the text; and from the 
atthakatha (commentary) which is known as palimuttaka (non- 
canonical). It would not be suitable here to follow the order of 
the khandhakas as there is no need to explain those matters 
which lie outside the main way of practice. Matters which 
are confused must be re-arranged and materials outside 
the khandhakas should be included. Therefore, here it will be 
necessary to re-arrange the material in whatever way seems 
most suitable but still following the method of grouping into 
kicca and vatthu. 
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These training-rules are of two types, those which prohibit 
and those which allow. The prohibitions have two direct 
degrees of apatti : firstly, tlmllaccaya—ot which there are few 
and mostly fall outside of the general way of practice. Then 
dukkata of which there are many, some not stating the apatti 
directly as in those admonitions introduced by the words Should 
not’ or ‘do not’, which when not followed, according to (com- 
mentary) Acariyas a dukkata must fall to him, as in the case 
of the Sekhiyas. 

The allowances should be understood as special benefits. 
For example, a rains-robe is allowed by Lord Buddha but he 
did not compel all bhikkhus to have one, those wishing to 
use one may do so; or, a bhikkhu may (if he chooses) make 
use of an extra civara in addition to his three principal robes, 
in some places there are allowances which are like prohibitions. 
For instance, the door to one’s kuti, (hut) ‘is allowed’ to be 
closed when a bhikkhu sleeps during the day. This is not a 
special advantage but in fact becomes a matter which is 
obligatory. It should be stated: “A bhikkhu who sleeps in the 
day must close his door. If he does not do so, he will be 
dukkata.” In this way the meaning becomes clear. Why, then, 
does this become an allowance ? I understand that it is because 
of the careless use of words. In some places the Compiling 
Acariyas make this kind of allowance saying that when 
bhikkhus do not follow (the rules), they are dukkata. Condition- 
al allowances can also be seen, as, for instance, a bhikkhu 
is allowed to take seven-day limited things at the wrong time 
(in the afternoon) when there is a reason for doing so, but 
when there is no reason for consuming these, it will be 
suitable for a bhikkhu to be dukkata because his action goes 
beyond the special benefit that a bhikkhu can have. 'One 
should do this and that’ may be called indirect allowances and 
therefore it is suitable for a bhikkhu to be dukkata when he 
does not practice accordingly. One should know allowances 
which give special benefits and those which a bhikkhu is 
obliged to follow. 
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Since apatti for bhikkhus who break these training-rules are 
only thullaccaya and dukkata, I shall not name the apatti 
except when they are thullaccaya as these are fewer in 
number and also lie outside of the usual way of practice. 
Students will understand this from ' what has already been 
explained and to arrange it in this way seems to be more 
suitable for reading and listening. It should be understood that 
dukkata in this case is vltikkama (breaking the tradition) and 
whether it will lead to deterioration or not can be seen as 
follows: to break a few rules sometimes does not lead to so 
much deterioration, but the breaking of many rules on many 
occasions (intentionally) will lower and disgrace the bhikkhu- 
tradition. Thus there are two kinds of bhikkhus, those who 
are strict and those who are not. The strict ones keep strongly 
to the tradition while those who are not strict neglect their 
duties and are not interested in following the rules. When we 
know this, we should try to practise by the middle path, not 
making trouble for ourselves by ways which are opposed to 
practice in this present time and place, and not being careless 
either, for this is the cause bringing us to evil. To practise in 
this middle path is said to be ‘beautiful' and it makes for the 
long life of the Buddhasasana. 



CHAPTER XI 

THE WAY OF ORDERING THE BODY 



t The hair of the head should not be allowed to grow for 
longer than two months, or more than two inches in length. 

This means that the hair of the head must be shaved when 
the limit of two months has been reached even though the hair 
is not yet two inches in length. On the other hand, if the hair 
is two inches in length before the period of two months has 
elapsed, it must be shaved. 

It should be understood that this tradition evolved gradually 
since in the beginning bhikkhus had probably grown their hair 
longer than this for there are prohibitions against combing or 
brushing the hair: 

-One should not run one’s fingers back through the 
hair in the manner of combing. 

-One should not dress the hair by using oil mixed 
with beeswax or oil mixed with water. 

-One should not cut the hair with scissors except in 
the case of sickness. 

♦One should not pluck out grey hairs. 

All these prohibitions apply to one who grows his hair 
longer than two inches. Perhaps at that time there was no 
limitation as to the length of the hair and it was thought that 
one should shave the hair before it was too long to be easily 
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shaved with a razor. Among the Niggantha ascetics the hair 
was allowed to grow from one to four months. After four 
months the hair would be long enough to comb and dress, 
which was forbidden (to bhikkhus). 

t One should not grow a moustache or a beard. 

There is no clear limitation in this matter as in the case 
of the hair of the head, but perhaps it is meant that the 
moustache or beard should not be long enough to be dressed 
in various styles and so not conveniently shaved with a razor. 
Perhaps originally moustaches were grown long enough so 
that it became necessary to prohibit the dressing and cutting 
of moustaches with scissors. 

t One should not grow long nails. 

Nails should be cut off* level with the flesh with a small, 
sharp instrument and should not be polished smooth.. If the 
nails are stained, however, the staining agent may be rubbed 
off and the dirt picked out. This is a duty which should be 
done. 

t One should not grow long nasal hair. These should be pulled 
out with tweezers. 

It is explained in physiology that nasal hair is useful for 
preventing dust being inhaled into the lungs. This prohibition 
means that the nasal hair should not be so long that it sticks 
out of the nostrils. 

t The hair in the narrow places should not be plucked out. 

This means that the hair covered by the robes and the 

hair under the armpits should not be plucked out, except in 

the case of sickness when one may remove the hair in order 

to apply liquid medicines or dry powders. In other places in 

the Vinaya, the ‘narrow place’ means the depression around 

the anus. This prohibition may mean that the hair around 

the anus should not be plucked out. 

• 

t The face should not be powdered or coated with liquid 
cosmetics or painted or coloured. The forehead should not 
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be coloured. The body should not be dyed. An exception 
is made in all cases for sickness. 

‘To powder’ means to use a dry substance to beautify the 
skin. ‘To coat the face’ means to apply (cosmetic) powder 
dissolved in water. When it is dry it may make the face 
white in colour. Actors and actresses and children who have 
had their topknots shaved have their faces ‘coated’ in this 
manner. We say that it is called ‘powdering the face’ but 
usually we do not use it. In Pali these two (powdering and 
coating) are said to be distinct and it i9 correct to speak of 
‘coating’ the face. ‘To paint -the face’ is to apply (coloured 
cosmetic) powders. ‘To colour the face’ is to apply turmeric 
(the aromatic and pungent rootstock of an East Indian plant, 
Curcuma longa). To apply colours to the forehead' is to 
anoint the forehead with a scented powder as performed at 
some auspicious occasions by an older person to his junior. 
In Pali it is explained as a red stone powder, a solution or 
colour used in painting a picture. This matter is strange. 
I have also heard that Hindus anoint their faces with cow 
dung. This method of painting and adorning the face with 
colours seems to have been older than the time of the Buddha. 
It was used to make the face impressive or fearful beyond 
what is natural. The Chinese also use this technique of 
painting the face for the telling of ancient tales in their 
theatre. ‘To dye the body’ is to apply turmeric to it. All of 
these actions are prohibited because they beautify (the face or 
body). Exceptions are made in the case of skin-diseases when 
it is necessary to apply medicines such as herbal remedies. In 
Pali these actions are explained only with regards to the face 
but the body should be included as well. 

t One should not decorate the body with any ornaments such 
as earrings, bangles, necklaces, belts or girdles, armlets, 
bracelets and rings. 

t One should not look at one’s face in a mirror or in other 
things resembling a mirror. 
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In the case of a wound (or disease), a bhikkhu can look 
in a mirror to see the wound, to examine it, to apply medicine 
or to cover it with plaster, etc. At that time there were no 
mirrors made of glass, mirrors being made from sheets of 
brass polished until the reflection of oneself could be seen in it. 
It is prohibited in Pali for a bhikkhu to gaze at his face in a 
brass mirror or in water as these are actions used in beautifying 
the body. As there is a prohibition against beautifying the 
body, so there is this one against gazing at its reflection. In 
the case of sickness, however, it is allowed. There is no 
offence against using a mirror in order to do certain kinds of 
work, such as shaving one's own face and head although these 
may also be done without looking into a mirror. 

t One should not go without robes (naked) in unsuitable 
places at unsuitable times. 

A bhikkhu is thullaccaya if he goes about naked as a usual 
practice like a Niggantha ascetic. A bhikkhu is dukkata if lie 
is naked at the time of doing the following actions with another 
bhikkhu: paying respect with the hands (anjali), receiving 
respect, doing service (parikamma), giving things, receiving 
things, eating and drinking. It is allowed to be without robes 
in the fire-house or the bath-house. Therefore, when a bhikkhu 
does parikamma in the fire-house such as massage and nursing 
the sick and the parikamma of rubbing another’s body (to clean 
it), he is not apatti. When a bhikkhu lias covered himself with 
a cloth he is no longer considered naked. 

The fire-house is the place where the body can be heated 
for sweating, as used in the old times in this country (Siam) 
when people made a cloth ‘tent’ with a hole in the top for the 
head. A bhikkhu is not pacittiya for warming his body there, 
or dukkata for doing parikamma naked there with another, for 
these things are allowed in the fire-house. 

In ancient times when there were not so many extra robes to be 
used, the bhikkhu tradition was to bathe naked. When bhikkhus 
went to bathing places they chose a secluded place, or waited 
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for a quiet time. The top robes were taken off and spread 
out, the waistband was untied and put on top of them and the 
bhikkhus then went down close to the water and, squatting 
down, removed the under robe. If there was no place to 
spread these out, they gathered up the lower robes neatly and 
put them someplace where they would be safe. The bhikkhu 
then went carefully into the water to the level of his navel 
and turned to face the shore so that he could look after his 
robes on the bank. He carefully immersed himself, bobbed up 
again and washed himself thoroughly. Then coming out of 
the water, he squatted down and put on the under-robe, 
after which he stood up. When it had been adjusted properly, 
the waistband was put round and the top robe put on as well. 
Having finished his bath, he went away. 

Later on, a bathing place was allowed in the wat having walls of 
wood or stone, wooden partitions, floors of brick, stone or wood 
to prevent slipping, and a pipe for draining off the used bathwater. 

In this connection there is a prohibition against bhikkhus 
taking a bath and rubbing their bodies with such unsuitable things 
as a wooden hand, a dragons-tooth scratcher, or coarse strands 
of rope, and against such unsuitable objects as trees, posts, the 
walls of houses and wooden planks. Rubbing each other back 
to back is also prohibited. Strands of cloth and the palms of 
the hands can be used. 

t One should not wear the clothes of a layman. 

This forbids the wearing of laymen's clothing, such as trousers, 
shirts and caps, as well as kinds of cloth of various colours in 
the manner and way of wearing clothes which are not the 
way of the bhikkhu. In the Vibhanga, however, [6th Sikkha- 
pada Civaravagga, Nisaggiya Pacittiya chapter], it is explained 
that if a thief or a bandit snatches away all one's robes, then 
a bhikkhu may cover himself with any kind of thing, cloth 
which is not used for upper and lower robes, or tree leaves, as 

it is forbidden for a bhikkhu to go naked. If a bhikkhu does 
go naked, he is dukkata. 
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t When one has finished defecating and there is water, it 
should be used for rinsing. When there is no water, or 
there is water but no water scoop, then wiping should be 
done with wood or with other things. 

t One should not allow another to do satthakamma in the 
narrow place or within two inches of the narrow place. 
One should not allow another to do vatthikamma. A bhikkhu 
is thullaccaya for allowing these things to be done. 

The ‘narrow place* means the anus. To forbid satthakamma 
in the narrow place is to prohibit operation on the anus or 
within two inches of the anus with a sharp instalment. The 
Atthakatha-Acariya has explained that allowing another to do 
satthakamma in the narrow place means allowing the operation 
of the cutting off of the tops of piles. To prohibit vatthikamma 
is to prohibit binding in the anus. The Atthakatha-Acariya has 
explained that allowing another to bind the tops of piles so 
that they dry and detach themselves is allowing another to do 
vatthikamma in the anus. Both of these actions are prohibited, 
but the dropping of lye on the tops of piles and binding their 
tops with thread [to prevent them shrinking inside] can be 
done. If the tops of the piles come off, it is good. One should 
use medicine to fumigate them or apply medicines to them, or 
even insert medicines or medical instalments into the anus, or 
r insert a pipe into the anus for applying lye or oil. 

Piercing swollen testicles in order to drain off the fluid or operating 
to remove bladderstones are both prohibited. The word ' vatthi 1 in 
other places is the name of the urinary tract, so I understand 
that to prohibit vatthikamma is to forbid the insertion of instru- 
ments into the urinary tract. The method of doing tliis has 
been known to doctors for a long time, but at that time there 
were no good instruments. It is said that one inserted a tube- 
like leaf such as an onion leaf into the urinary tract in the 
same way as wooden tubes or tube-like grasses are inserted 
into the anus. Even in the time of the Lord Buddha doctors 
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had knowledge of operations -upon wounds but perhaps they 
were not so specialized. Operating in such places might en- 
danger the sick rather than cure them so this matter was 
prohibited. There is also a strong apatti. Nowadays, however, there 
are many doctors who specialize in these types of operations 
and these prohibitions are now an obstacle to security from 
danger. To observe these prohibitions in the present goes too 
far. 

It is a tradition of bhikkhus to use a piece of wood to clean 
the teeth as in former times a toothbrush was not used. In 
Siam the people used a piece of soft wood such as sanoh 
(Sesbania spp), or the root of lamplm (Sonneratia spp), chewing 
it into fibre. Tooth-wood should be made the size of a rolled 
betel leaf (about four inches long) and chewed in the same 
manner as betel. It should be chewed until it is reduced to 
fibre and then spat out as betel is. The wood of these species 
is very good for cleaning the teeth. In Pali the benefits of 
using tooth-wood are explained as: the teeth are not dirty, the 
mouth does not smell bad, the nerves (of the taste-buds) receive 
the taste of the food well, phlegm does not cover the food, and when 
eating the food it is delicious. Tooth-wood should not be made 
too long or too short, the limits on its size being from four to 
eight inches in length. Repeated chewing of tooth-wood, as 
betel and fermented tea leaf are chewed, at other than meal- 
times and in places such as the latrines, is prohibited. 

Water for drinking should first be filtered. Therefore, a 
water-filter is allowed, not only for protecting small animals 
and insects, but also for purifying the water. 
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CHAPTER XII 

THE WAY OF USING THE REQUISITES 

CIvara (Robes) 



The requisites (parikkhara) of a bhikkhu are those things 
which it is necessary for a bhikkhu to have from the time of 
his ordination, one of which is called ‘ civara ' or robe. One who 
wishes to get upasanipudu must have the complete set of civara. 

The number of civara at first may have been only two, a 
waist cloth and an upper robe. This matter is mentioned in 
the words of the Sutta as follows: “In the morning Lord Buddha 
(already) wearing the waistcloth, took his bowl and robe in his 
hand and went to the city of Sfivatthi for alms-collecting.” 
A person who is not familiar with this tradition will think: 
“Is this walking for alms without putting on the (upper) robe.''” 
And this is so. Not to speak of this tradition two thousand 
four hundred years ago, in Siam only sixty-two years ago 
, [before B.E. 2456] when householders of both high and low classes 
went somewhere, even to the Royal Palace for an audience 
with the King, they wore only the waistcloth, the upper cloth be- 
ing tied round the waist leaving the top part of the body bare. 
At that time no one thought it ugly, shameful or impolite. 

In the early times of Lord Buddha, bhikkhus would go to 
the houses for alms-collecting wearing only the waistcloth 
which was put on neatly, taking the bowl and robe in the 
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hand. The upper part of their bodies was exposed. When they 

came near to a house, they halted and put on the civara and, 

holding the bowl, went in amongst the houses. This tradition is 

contained in the Pali and in the Atthakatha. It is not stated what 

they did when they returned, but only that they went to have 

food somewhere and then returned. It is likely that they took off 

the civara and carried it in the same manner as they did when 

setting out. When people used more cloth, it is said in Pali 

that Lord Buddha wore both the lower and upper robe according 

to the duties of the samana. 

« 

There is another matter in the Vinaya which says that at the 
time of doing Vinayakamma, which should be done respectfully, 
bhikkhus are allowed to wear the civara with the left shoulder 
covered while the sanghati is not mentioned at all. In the course 
of time Lord Buddha allowed the sanghati as one additional robe 
for use during the cold season. It is said that Lord Buddha had put 
on the civara in the very cold weather and that in the open 
air a single civara was sufficient during the first watch (of the 
night). Three layers of civara were found by him to be sufficient 
throughout the night. Therefore, Lord Buddha allowed a sanghati 
of two layers as one additional robe. The uttarasanga of one 
layer and the sanghati of two make up the three layers together. 
The number of robes has remained unchanged from that time to 
the present, being called ' ticwavam , meaning literally ‘three robes’. 

The sanghati is the robe for wearing in the winter or 
for putting on the outside; the uttarasanga is the robe for 
wearing above; and the antaravdsaka is the robe for putting 
round (the lower part of the body). Though the sanghati has 
been allowed, it is not clear how it should be used. In the 
Suttas it is explained that the Savakas spread it for Lord Buddha 
to sit and sleep on. In the Vinaya it is explained that it is used 
for covering the other robes when one enters an inhabited area 
but it does not mention how to use it at the time of a Sangha- 
meeting in the wat. It is not mentioned that it should be 
placed over the shoulder, only bhikkhus in Siam wearing it in 
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this fashion while Burmese and Sinhalese bhikkhus use it to cover 
the other civara when they go in inhabited areas, but they do 
not use it in the wat. 

The measurements of the three robes should be known as 
follows: the size of the uttarasanga is explained according to 
the measure of the Sugata-civara. In the Patimokkha this is 
given as nine handspans in length and six handspans in breadth 
by the Sugata-measure. It can be concluded from reasoning 
or from seeing the style of ancient Buddha-images in India 
that a short and narrow robe was used and that it was not 
put on and ‘rolled like a loofah-gourd’ as at present. Another 
method of putting it on will be mentioned below. When it 
was supposed that Lord Budda was very much larger than the 
Savakas, bhikkhus were able to increase the size of their civara 
beyond that (small) size as the limits are laid down by the 
size of the Sugata’s civara. When it became large like this, 
it was put on with a roll like a loofah gourd. The measurement 
used in our country does not exceed six forearms in length 
and four forearms in breadth. But this size is large and must- 
be reduced according to the size of the person, though there is 
no fixed limit. For bhikkhus of medium size it is good to reduce 
it by one handspan in length and eight inches in breadth. The 
cause for using a broader and longer civara than at first is 
not clear. It may be inferred perhaps that a narrow and short 
wearing-cloth falls off easily! At the time when the Great 
Atthakatha was written, it is said of civara that one should 
put on one of sufficient size and roll it, putting the end of it 
on the arm. The size of the sanghati should be made the same 
as the uttarasanga. 

The measure of the antaravaska is not clearly stated as in the 
case of the uttarasanga, but it should be known in this way: 
it should be long enough and wide enough to cover both the 
navel and the knees, but it should not be so long as to be 
untidy. Ancient Buddha-images referred to above are seen to 
be wearing the antaravasaka with the edges not rolled together 
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as is done (by some) at present. It may be verified that when 
only a short cloth was used for covering the lower body and 
its hems were held evenly together for gathering and bunching it 
(in towards the body), that at that point it looked untidy. It is 
simply said in the Vibhanga: “A bhikkhu should wear the 
waistcloth even all round, covering the circle of the navel and 
the circle of the knees.” If the antaravasaka is really short 
and narrow, the measurement can be compared with the 
rains-cloth— six handspands in length and two and a half hand- 
spans in breadth according to the Sugata-measure. When the 
measurement of the uttarasanga is enlarged, that of the anta- 
ravasaka should also be enlarged and it is proper to enlarge 
the latter before the former. The size which is used in our 
country is six forearms in length and two forearms in breadth. 
For bhikkhus of medium size like myself, this is rather overlarge. 
Thick cloth (of the above dimensions) which is rather fluffy, 
should be reduced in measurement to five forearms in length, 
which can be reduced even further by eight inches, and the 
breadth to one forearm, one handspan and four inches, which 
will be enough. The tall man must increase the breadth (to 
make his robe longer) and the fat man, his robe in length (to 
make it go round him). 

There are six kinds of cloth allowed for making upper and 
lower robes: khoma — cloth made from plant fibres; kappasika— 
cloth made from cotton; kdseyya— cloth made from silk-thread; 
kambala—c\o\h made from animal hair, except from human head 
and body hair; sana— cloth made from hemp fibre; blianga— 
cloth made from some of these mixed together. Linen is an 
example of khoma while examples of kappasika are easily 
seen, and koseyya can be seen, for example, in satin. Cloth of 
kambala is pure woollen fabric and such stuff as scarlet (the old 
name for a kind of red woollen fabric). The cloth called sana 
was seen in former times in the cloth rough to the touch 
but nowadays it is not found. Bhanga is cotton mixed with 
silk. 
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Cloth apart from these six kinds is prohibited and cannot be 
used. The tilings which were used for covering the body by 
Jain ascetics, as mentioned in the Pali, are as follows: woven 
kusa-grass, woven bark-fibres of trees, woven fibres from fruits 
(such as coconut), cloth made from human hair, cloth made from 
l he hairy tails of animals, owls* wings, tiger-skin, and cloth of jute. 
A bhikkhu who wears any of these cloths is thuUaccaya, but 
in other places where cloth made from jute is prohibited, it is 
the base for dukkata. This leads us to presume that if a 
bhikkhu takes this cloth to wear permanently, then he is 
thuUaccaya , while if he just puts it on, he is dukkata . This is 
the same as the case of the naked body which may be the 
base of either thuUaccaya or dukkata, as mentioned in Chapter 
XI when explaining the ordering of the body. 

It is laid down that the three robes (ticivara) should be cut. 
If the cloth is sufficient, the complete set of three robes must 
be made up from cut cloth by bhikkhus, but if the cloth is not 
enough then one or, at most, two robes are allowed to be uncut, 
this depending upon what is possible. If the cloth is not enough 
to make up a robe in the above ways, then one should sew 
together small pieces of cloth. 

The civara should be cut in the pattern of the paddy-fields 
of Magadha, that is to say, it is composed of panels divided by 
strips. The large panels are called mandala and the smaller 
panels, atthanuindala. There are dividing strips like the 
banks across the fields, these being called atthalmsi . The 
mandala, atthanuindala and the atthakusi, are together called a 
khanda (or section). Between each khanda there are dividing 
strips like the long banks of a field which are called kusi. A 

civara must have not less than five khanda, but more than 

• • 

this can be used provided that the numbers of them are 
irregular— seven, nine, eleven. Many khanda may be used 
when a bhikkhu cannot find large pieces of cloth. The cloth 
around the edges of the civara is called the amvdta , or border. 
These khanda have yet other names: the middle khanda is 
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called vivatta, and the two khanda to either side of it are the 

anuvivatta. Again, when the civara has five khanda, the 

middle one is named giveyyaka because when a bhikkhu wears 

the civara, the atthamandala of that khanda is to the neck. 

The khanda on both sides next to this are called the jangheyyaka 

because the atthamandala of those two khanda are at the shin 

wJien a bhikkhu wears the robe. And the last two khanda on 

• • 

the outside are called the bahanta because their atthamandala 

• • • • 

are at the arm when the robe is worn. But the Atthakatha* 
Acariyas said that the giveyyaka is a piece of cloth sewn 
onto the place where the neck is covered. The jangheyyaka 
is then a piece of cloth which is sewn onto the place where 
the shins are covered. The giveyyaka and the jangheyyaka, 
according to that Atthakatha, perhaps may be understood as 
the anuvata above and below respectively, thus being other 
than Die pieces of cloth which have been separately sewn. If 
it should be understood in this way, then the bahanta must be 
the anuvata on both sides. Whichever method is correct, I should 
like to entrust this matter to the Vinaya-experts for their 
consideration. Here is the pattern of a civara as used in the 
present (see diagram on following page). 

In the beginning, it seems that the instruction was that the 
civara should be cut up just enough to make it no longer a 
single piece of cloth, for there,was a prohibition against using 
a civara the border of which had not been cut off, which was 
long, had flower designs on it, or was thick like a plate. Later 
on Lord Buddha ordered the bhikkus to cut the civara, taking 
the fields of the Magadhan people as the pattern. It must be 
presumed, from their very names, that the giveyyaka and 
bahanta rather indicate only the uttarasanga and that the 
antaravasaka has been made in this same way. The sanghati 
may have been pieces of cloth sewn together as used at present. 
Apart from the uttarasanga and the antaravasaka, it is not 
mentioned if other cloths, such as the bathing-cloth, the pavara 
(a cloak or mantle), and the kojava (a rug cover usually with 

16 




The pattern of a Five-khanda Civara from the inside. 



II fO 




Key to the above diagram 

1. atthamandala givey yaka 6. mandala anuvivatta 

2. mandala vivatta 7. atthakusi 

3. atthamandala jangheyyaka 8. kusi 

4. mandala anuvivatta 9. anuvata 

• • • 

5. atthamandala bahanta 10. loops 

11. lags 

long hair) which is not fluffy, are to be cut in the same manner 
as the civara. 

It is allowed to dye the civara with any one of six substances: 
roots and tubers, plants, tree bark, leaves, flowers, and fruits. 
These materials should be put into water and boiled for a long 
time. The Pali text neither mentions the names of the six 
dye-stuffs nor does it mention the colour of the civara when 
dyed. It says only kasaya or kasava, translated as 'dun-coloured 
dye-water’. Colours such as indigo, yellow, red, magenta, 
scarlet, pink and black are prohibited, so the civara must be 
of a colour other than these. The colour which is recognized 
is yellow mixed with much red or the ochre yellow which is 
the colour obtained from the heart-wood of the Jackfniit tree 
and which is called ‘dun-coloured’. 
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The Lord Buddha did not allow rivara to be ot a vivid or 
striking colour and therefore civara are prohibited irom having 
designs of animals and of flowers. A very small flower pattern 
which is not striking, such as pepper-flowers or a ripple pattern 
in a kind of silk, is allowed. 

The uttarasanga and sanghati have loops and tags for fast- 
ening but it is not said where they are. Loops and tags were 
allowed to prevent the wind from blowing the civara open. We 
know that the loops and tags should be at the lower edges and tliis 
was very necessary at the time of wearing a short and narrow 
cloth. Nowadays they are on the lower edges and at the upper 
edge of the anuvata in the middle khanda, the loop on the right 
and the tag on the left, as can be seen in the diagram. Tags 
are not allowed for use if they are made of beautiful materials. 
In Pali it is mentioned that any one of the following materials 
can be used for making tags: bone, ivory, horn, bamboo, dwarf 
bamboo, lacquered wood, heart-wood, coconut-shell, metal, conch- 
shell. or knotted thread. 

Two kinds of waistband are allowed for the antaravasaka: 
a flat waistband (made of cloth) [such as we a call ‘Ceylon waist- 
band’] and a ‘pig’s-en trails waistband’ woven (round). Waistbands 
which are beautifully woven are prohibited. In our country 
we use cloth or a belt of silk as a pig’s-entrails waistband. It 
is prohibited to use ends which are beautiful for binding up 
the cord of the waistband. They can be made of the same 
materials as the tags of the civara. 

The method of wearing the civara is not clearly explained 
in Pali, fur in the Sekhiya it states only that a bhikkhu should 
learn to wear the antaravasaka and the uttarasanga neatly, or 
even all around. In the Vibhanga. on the subject of this 
training rule, it simply states that one should wear the antara- 
vasaka neatly, covering both the navel and the knees. One 
should make the edges of the robe even and put on the 
uttarasanga neatly. At the time of paying respect or Virnya- 
kamnw, one should open one shoulder. At the time of entering 
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an inhabited area it is simply said that one should wear the 
sanghati so that there is more than one layer (of cloth) and 
then secure it (with tags and loops), but one should try to hold 
it carefully in order to cover the body well. It is prohibited 
to expose the body by opening the robe or by lifting it up at 
the bottom. These methods lead us to understand that one 
should cover both shoulders (when in inhabited areas). By 
seeing an example and by proof we understand that at the 
time of using small civara, a bhikkhu put on the antaravasaka 
and held the edges of the cloth level, folded them in pleats or 
gathered them and then inserted them inwards at the navel, 
after which the waistband was put on. The waistband is a thing 
having a real benefit and therefore it is prohibited to be without it 
when going into inhabited areas. In later times bhikkhus have used 
longer robes and therefore they have had to roll the edges. 

A bhikkhu put on his robe to cover both shoulders by putting 
one end of the civara on the left shoulder, letting it hang 
down over the breast, while the other corner, coming round 
the neck and covering the right shoulder, was thrown over 
the left shoulder and that end was then caught and held in 
the left hand. The right hand came out of the robe under the 
lower edge and the two ends were secured (with tags and 
loops) at the left side. This style of wearing (the civara) is 
suitable for receiving alms, it being mentioned in the Pinda - 
carikavatta that when donors offer food, a bhikkhu should 
lift up the sanghati with his left hand and, 1 extending the bowl 
with his right hand, hold it carefully in both hands to 
receive the food. Securing the lower tag has a real benefit. 
Bhikkhus later wished for more convenience in getting the 
right hand out (from under the robes) and made it come out 
from the edge of the civara, not from underneath as before. 
Standing Buddha-images in the attitude of ‘forbidding the ocean’ 
have the edge of the civara standing out from both sides 
showing the method of wearing it in this (old) way. 

When it came to the use of long and broad civara, bhikkhus 
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had to roll the robe like a loofah-gourd and then pull it up, putting 
the edge over the shoulder and holding the loofah-roll with 
the left hand as Mahanikaya bhikkhus wear it. Later, bhik- 
kfaus put the loofah-roll over the shoulder without pinching it, 
thus loosening and opening the loofah-roll to bring the right 
hand out as Mon bhikkhus do. Dhammayuttika bhikkhus 
wear it in this fashion. This illustrates the ordinary way of 
wearing the civara, which has been changed for convenience. 
I understand that when one wants this convenience, it may be 
thought that the original way of wearing the civara, by putting 
the hand out from underneath so that it is raised up, is wrong 
according to the Sekhiya. But, in fact, this is not so and there 
is another point showing clearly that the original style was 
like this, that is, to raise the robe too high opening the side 
■will be lifting up the cloth (which is wrong according to the 
Sekhiya). 

When wearing a small civara with one shoulder open, one 
hem of the civara is brought under the right armpit covering 
the (right) breast and put over the left shoulder. The other 
end is brought up over the left shoulder covering the back, and 
allowed to hang down over the line of the left breast, covering 
the other hem. The Chiengsaen period Buddha-images show 
how the civara was worn in this style. If bhikkhus use broad 
and long robes, they must gather them from one edge and fold 
them before wearing them, as Mahanikaya bhikkhus do. Later, 
when bhikkhus wanted greater convenience, they rolled it like 
a loofah-gourd and put the roll over the left shoulder as Mon 
bhikkhus do, and as Dhammayuttika bhikkhus now wear it. 

The sanghati is the robe to be worn when going in inhabited 
areas. When put over the uttarasanga, it is called in Pali the 
‘sanghatis’ (plural), using only one word but in its plural form. 
There is a prohibition against wearing only the uttarasanga 
and antaravasaka when going in inhabited areas, except at the 
following times: sickness, noticing that it will rain, going to the 
bank of a river, the vihara or kuti is locked and safe, and at 
the time of spreading the Kathin. At any of these times 
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Small size robe worn 
covering both shoulders. 



bmail size robe worn 
covering both shoulders but 
parted in the front. 






3a 

Large size robe worn cover- 
ing both shoulders with the 
roll pincehed under the left 
armpit. 



3b 

Large size robe worn cover- 
ing both shoulders with the 
roll on top of the left 
shoulder. 




Large size robe worn cover* Small size robe worn cover- 
ing both shoulders with the ing the left shoulder with 
roll parted in the front. one hem hanging over and 

covering the left breast. 




Small size robe worn covering 
the left shoulder with the hem 
draped over the left shoulder 
and hanging down the back 
of the bodv. 



Large size robe worn covering 
the left shoulder with one hem 
pleated and hanging down the 
front of the body. 




Large size robe worn covering 
the left shoulder with the two 



hems rolled together with the 
roll on top of the left shoulder. 



a bhikkhu may go without wearing the sanghati, or put oil 
only the sanghati and go leaving the uttarasanga behind. 

Here in this book, there are various methods of wearing the 
civara, small robes and large robes, and we shall see how the 
wearing of bhikkhus’ robes has changed. 

In former times the way of wearing robes seems not to 
have been thoroughly laid down. It was enough for a bhikkhu 
just to cover his body well when going in an inhabited area, 
and it was enough also to have the left shoulder covered and 
the right one open, like wearing a blanket in bed while sleeping. 
There was no fixed method with regards to this. Later this 
became gradually laid down until it became the symbol of 
mkaya. I myself do not see that it is important. Wearing it 
this way or that way, so long as it is ‘even all around’, will 
be correct. 

In the beginning, Lord Buddha wanted bhikkhus to have only 
one set of three robes and he therefore laid down a training- 
rule prohibiting bhikkhus from using extra robes. Afterwards 
be made an allowance for bhikkhus to keep extra robes for ten 
days. A bathing-cloth and boil-covering cloth are allowed 
temporarily and both have limitations with regards to size, the 
bathing-cloth being six handspans in length and two and a 
half in breadth of the sugata-measure, and the boil-covering 
cloth being four handspans in length and two in breadth of 
the sugata-measure. Bhikkhus can have only one bathing-cloth 
throughout the rainy season and after that it must be given up. 
Only one boil-covering cloth can be used for eruptive diseases on 
the body, such as smallpox, cliickenpox, or ulcers, and it must be 
given up when the bhikkhu has been cured. 

Cloth which is not used for the ticivara is allowed for use as 
personal belongings, such as a cloth for sitting on called msidanu. 
This has a limitation as to its size which will be given Mow. 
A bhikkhu is allowed one nisidana. The bedsheet, called paccat - 
tharana, has no limitation with regard to number but it is likely 
to be only one cloth. A face-flannel for wiping the mouth, called 
mukhapiiHchana , and cloth which is used for requisites such as the 
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bowl-bag and (bhikkhu-) bag have no limits as to number. These 
cloths, which are not used for wearing below or above, have no 
limitation regarding colour although the nisidana is usually 
yellow and may be grouped with the ticivara. Cloth for wearing 
below or above, or cloth for miscellaneous uses is allowed as 
personal belongings, provided that it is determined (adhitthcma) 
for those purposes. When a bhikkhu wishes to change determined 
cloth which is limited by number, he must first give up the 
old ones— this is called paccuttharana , or revoking the adhit- 
thana. For example, when the ticivara are to be changed, 
they must first be revoked before the new ones are determined. 
Cloth apart from these has a limitation with regards to size, 
those being more than eight inches in length and four inches 
in width should be included under atireka-civara. Lord Buddha 
allowed the sharing of robes (vikappa) for dual ownership. 
A bhikkhu can use them realizing that they are jointly owned. 

Because of the allowance for bhikkhus to determine cloths 
for themselves which are not used for wearing below or above 
and which are without limitation as to colour, and because 
atireka-clvara are said to have limits (over 8 'x 4 '), being apart 
from cloth which can be used for the ticivara, rather in the 
present, if it is cloth, it must all be either determined or shared. 
It is reasonable to think that atireka-civara means that cloth 
which can be used for the ticivara, but when there is mention 
of a measurement, it should mean all the pieces of cloth which 
can be sewn together to make the ticivara. Cloth of different 
colours which cannot be brought into use in the ticivara should 
not be considered as atireka-civara. The case of cloth which 
a bhikkhu is allowed to determine, such as a bedsheet which 
can be seen to be made out of one of the ticivara, and which 
may be used again as an atireka-civara, should be considered 
further by Vinaya-experts. 

The nisidana should be spoken of in further detail. Although 
it is not a necessary requisite, yet the views of the Theras 
about it are in conflict. The nisidana has a limitation with 
regard to its size: two handspans in length and one and a 
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half handspans in breadth, with a border of one handspan. The 
problem for discussion is, to which sides should the border be. 
joined. The Atthakatha teaches that it should be cut in two 
places at the end of one side, thus making three pieces called 
‘having borders’. According to these words the border seems 
to be made up on any one, but upon the same side. At one 
lime the Theras came to the conclusion that the ‘border’ should 
be joined on the shorter side (the breadth), or the handspan 
and a half side. However, Somdet Phra Maha Samana Chao 
Krom Phraya Pavaresvariyalankarana, my upajjhaya, considered 
that Lord Buddha’s allowance for the addition of a border of 
one handspan was to enable a fat bhikkhu to have enough 
cloth upon which to sit. But it will be useless if the border 
is joined to the shorter side. His Royal Highness had seen 
something like the cloth hanging down from under the front 
of the Buddha-images called the ‘divine cloth’, or the rug 
( santatham ) which had small pieces attached to the two longer 
sides and a larger piece attached to one of the shorter sides. My 
preceptor followed tills style of making the nisidana, which is good. 

In the first example (see Fig. 1), the border is one and a 
half handspans long and one handspan in breadth cut into 
three equal pieces, each six inches (long), on the shorter 
side. When the border is joined together, the nisidana is 
three handspans in length and one and a half in breadth. The 
second ^example (see Fig. 2), has a border two handspans in 
length and one handspan in breadth cut into three border pieces, 
the larger one six inches wide and the (two) small borders 
each three inches wide and of the same length. When the 
border is joined together, the nisidana is two handspans and 
six inches in length and exactly two handspans in breadth. 
There is another way (see Fig. 3) to make the border of one 
handspan to be a squpre and this makes for the advantage of 
giving enough cloth to sit on. Taking the border of one hand- 
span square cut in half so that each piece is one handspan in 
length and six (Thai) inches in breadth, and then one half 
again cut into halves which will be six inches by six inches, 
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EXAMPLES OF NISIDANA 

Figure 1 
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Figure 2 



1. Body of nisidana 

2. Border cut in sec- 
tions : may not 
have been sewn 
together or may 
not have been cut 
off completely 
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Figure 3 
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1. Body of nisidana 

2. Large border 

3. Small border 



1. Body of nisidana 

2. Large border 

3. Small border 






after that joining each quarter on either side of the remaining 
half. This becomes one border two handspans in length and 
six inches in breadth. This border should be joined to the 
long side of the body of the nisidana so that when it is joined 
together, that nisidana is two handspans square, quite enough 
for spreading and sitting on according to Lord Buddhas allow- 
ance. According to the Atthakatha, it is necessary to cut the 
cloth. The border is less than in the first two examples 
mentioned above, and the cloth which is added, called the 
‘border’ perhaps means that when a bhikkhu sits on the nisidana, 
he turns his lap to that direction (in which the cloth is joined). 
Here I should like to present the following three diagrams 
(see pg. 30). Also, I should like to entrust this matter for the further 
consideration of the Vinaya-experts to reach a conclusion. 

The nisidana seems to be a requisite which was additionally 
and specially allowed. The Savaka who received Lord Buddha's 
allowance were the ones who received benefit from it. If a 
bhikkhu does not make use fo that benefit it may not be wrong for 
perhaps lie has no cloth to use, but there is a prohibition against 
a bhikkhu living without a nisidana for over a period of four 
months. Perhaps in this case it should be understood in another 
way— that it is a necessary requisite which one must have for 
oneself. A bhikkhu may live without it temporarily but not 
for as long as four months. Xh is view takes the side of the 
Upanidhaila Sikkhapada, the 10th of the Surapanavagga in the 
Pacittiya section whej# raising this matter of the nisidana 
among the bases fo^pacittiya is to make it the equal of other 
necessary requisites such as the bowl, civara and so on. Surely 
this matter should be considered by the Vinaya-experts. 

THE BOWL 

The bowl is one of the original requisites of a bhikkhu, going 
along with the ticivara. A person who wishes for upasampada 
must possess one beforehand. Two kinds of bowls are allowed: 
the earthenware bowl [burnt black in the fire], and the iron 
bowl. An earthen pan, the shell of a bottle-gourd, and a human 
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skull are objects prohibited for use as a bowl. Other kinds of 
bowls are also prohibited, eleven kinds being mentioned in Pali: a 
golden bowl, a silver bowl, a gem bowl, a beryl bowl, a milky- 
quartz bowl, a glass imitation-gem bowl, a copper bowl, a brass 
bowl, a tin bowl, a zinc bowl, and a wooden bowl. In the life-story 
of Lord Buddha, it is said that the Master’s bowl was made 
of stone, but this is not named among the bowls prohibited or 
allowed. Here I should like to give a little of my idea Why 
were these eleven kinds of bowls prohibited? A golden bowl 
and a silver bowl are unsuitable (akappiya). As for a gem 
bowl and a beryl bowl, I cannot understand how a bhikkhu 
can have them unless, of course, they are decorated with gems. 
Pieces of milky-quartz are not, I believe, large enough to make 
a bowl. A glass imitation-gem bowl is easily broken into 
slivers which are dangerous to life when mixed with food and 
when swallowed by a bhikkhu. A copper bowl, brass bowl, tin 
bowl and zinc bowl oxidize when touched by sour and salty foods, 
giving rise to poison and that in turn to diarrhoea. When a 
bhikkhu does not know this in time, he may die. In the 
Kurundi-Atthakatha it is said that a cup and plate made of 
copper may be used, but I should like to advise not to use 
them. At present there is another thing which is dangerous 
and that is a bowl-lid of brass. The Ancient Teachers perhaps 
may have known this and did not advise bhikkhus to use 
bowl-lids made of copper and brass but advised only lacquer 
bowl-lids. Finally, wooden bowls are not clean because eatable 
things may penetrate into the wood. 

The size of the bowl was perhaps the size of the bottle-gourd, 
the human skull, or an earthen pan, and therefore Lord Buddha 
took these things as examples and prohibited their use in place 
of a bowl. There is other information besides this. In the 
Mahasakuludayi Sutta, Majjhima Nikaya, Majjhima Pannasaka, 
the Pali of which is the Buddha-word, he said to Sakuludayi 
Paribbajaka: 

“Udayi, sometimes I eat a bowl full to the brim or 
more than that. If my disciples will respect, reverence, 
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venerate and worship me, taking me as their refuge 
with the understanding that I use only a little food 
and praise taking a little food, how will they respect, 
reverence, venerate and worship me, taking me as their 
refuge, when there are disciples of mine who take only 
a little food, as much as a kosa [amount equal to a 
Kabow fruit?]*, or as much as a bael-fruit, or half as 
much?’' 

Even in other places it is said that Lord Buddha took but 
little food. The food which filled the bowl to the brim and 
which Lord Buddha consumed completely was perhaps not very 
much. In the Bhattaggavatta it says that if bhikkhus have 
not finished eating their food, the Theras should not receive 
water for washing their bowls. This means that they eat the 
bowlful of food. If we compare the size of the bowl and the 
Buddha-images holding the bowl photographed from stone 
sculpture of the Buddhists in northern Jambudipa (India), they are 
not large like the Ixnvls used by bhikkhus in Siam now, but 
are of the same size as water scoops used by us (as traditionally 
made of half a coconut shell). The shape of the bowl was 
rather like the shell of a bottle-gourd. 

Three kinds of bowls are mentioned in the Vibhanga: a large 
one, a medium one, and a small one. These are measured by 
the amount of food which fills them. The large one contains 
boiled rice from half an alahaka of husked grain. The medium 
one contains boiled rice to the amount of one mil of husked 
grain, while the small one contains boiled rice to the amount 
of one paitha of husked grain, including food in the proportion 
of one quarter to the boiled rice. Each one of these three sizes 
of bowls contains twice the quantity of the one smaller. 
According to the story of the millionaire Mendaka in the 
Dhammapada Atthakatha in Malavagga, when one nail of 
husked grain is boiled and distributed among five persons, one 
part of this is enough to fill a man but not enough for two. 
According to this evidence, the small-sized bowl contains boiled 



* The fruit of Hydnocarpus anthelmintica producing Chnulinugra oil. 
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rice which is more than enough for two people but not enough 
for three. The medium-sized bowl contains enough for five 
persons and the large one enough for ten persons. (I have 
ordered someone) to try boiling rice and to make a bowl 
according to the measurements in the chapter on that subject 
as an example and it agreed with the capacity given above. 
The small-sized bowl is a little bigger than a human skull. 
If that bowl is measured by putting only rice into it without 
food, it agrees with the capacity above. If some space is left 
in the bowl for food, the boiled rice will be too much for one 
or enough for two. This is suitable as a bowl. The size of 
the medium-sized bowl is equal to that usually used at present 
with a circumference of 27 1/2 inches, but it contains more 
boiled rice than is needed. The large one, it may be inferred, 
is very big and contains far too much boiled rice. I have not 
tried to make an example of this. The size of the bowl in 
the Vibhanga may have been mentioned at the time when 
bhikkhus used large bowls. The Vinaya-experts should consider 
this and investigate. 

At the time of going to collect alms a bhikkhu held the bowl 
by its rim in his right hand inside the civara, no lid being used. 
At the time of receiving food, a bhikkhu raised the civara with 
his left hand and stretched out his right hand holding the bowl. 
A bhikkhu who lived in the forest had to walk far so he put 
his bowl in a bag hanging from his shoulder and then went to 
the village. When he would enter the village, he took the 
bowl out of the bag, put his sandals in the bag in place of 
the bowl, put on his civara covering both shoulders, put the 
bowl under the civara and entered for alms. When he returned 
he would take off his civara, take his sandals out of the bag and 
replace the bowl and return. When the style of wearing the 
civara had changed so that it opened in the front, the bowl was 
brought out through the front and it seemed no longer to correspond 
to the account of the Pindapiitikavatta (the duties of alms-round) 
mentioned above. Other bhikkhus hung the bowl in the bag 
from the shoulder and went to receive food. They mixed the 
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method of wearing the civara of the forest bhikkhus, which 
was also not the old tradition. 

The bowl has kinds and sizes as mentioned above and a 
bhikkhu can have only one which he should determine for use. 
Beyond that, bowls are atireka-patta and a bhikkhu has the 
right to keep one only ten days, and it should be shared (vikappa) 
within that time. If a bhikkhu wants to change his bowl, he 
must first relinquish the old one and then detenni ne the new 
one. A bowl cannot be used if it has a crack or hole in it in 
one or more places, in all ten inches long, this being called 
‘having holes in five places’, or if it is broken apart so that 
food can leak out. It must be changed (if it is in either of 
these two conditions). 

It should be understood that at the time of Lord Buddha, 
earthenware bowls were generally used and ironware bowls 
were few. For this reason there is a tradition to be most 
careful of the bowl. There is a prohibition against putting a 
bowl on a place where it may fall down, or on other places 
which may endanger the bowl. In Pali there is a prohibition 
against a bhikkhu putting a bowl on a bed, on furniture 
[upon a stool, couch, chair or table], on a sunshade, on the 
backrest of a chair, on the [flat horizontal of a] balustrade, and 
in the lap [if a bhikkhu stands without mindfulness, the bowl 
will be broken]. The bowl should not be hung [on the robe- 
line]. A bhikkhu is allowed, according to the aranhilwvatta 
(forest -dwellers’ duties), to put the bowl into a bag hanging by 
a strap from the shoulder, as mentioned above. It is prohibited 
lor a bhikkhu to upturn the bowl on a floor which is rough 
and hard and which endangers the bowl. It is allowed for 
bhikkhus to have bowl-mats made of grass, cloth, or matting. 
Bhikkhus can place the bowl on a floor which is not dangerous 
to it, such as on a iioor made of planks. Bhikkhus who have 
a bowl in their hands are prohibited from pushing a door open 
or closed. 

Bhikkhus ought to know the ways to use and keep 
the bowl. They are prohibited from using the bowl as a 
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spitoon, that is, they are prohibited from throwing fish bones, 
bones, meat, or other things which are refuse, into the bowl. 
They are prohibited from washing the hands or rinsing the 
mouth into the bowl. It is not suitable to touch the bowl with 
dirty hands. A bhikkhu cleans his bowl when he has finished 
eating but he is prohibited from putting it away wet. It should 
be exposed to the sun first, but not while wet. It should be 
wiped dry first and then exposed to the sun, but it is prohibited 
to expose it to the sun for a long time and this should only be 
done for a short time. 

The bowl is allowed a stand for putting under it but it is 
prohibited to use things which are unsuitable for this, and things 
which are decorated with many colours or pictures. Ordinary 
tilings of tin, zinc, or wood can be used. The bowl-lid came 
into use afterwards. Perhaps it comes from the word pattaman - 
dalam, which is literally translated as ‘the circle for the bowl’. 
Lord Buddha allowed the bowl-lid to prevent the bottom of the 
bowl from being worn away by scraping, but there is another 
tiling called pattadharako, translated literally as ‘that which 
holds the bowl’. This may be understood as the bowl-stand. 
Lord Buddha allowed the bowl-stand to prevent the bowl fiom 
rolling when it is blown by strong wind at_ the time when it is 
exposed in the open. The Atthakatha-Acariyas stated that 
this is made of wood and that a strong bowl-stand can receive 
two or three bowls. This I do not understand at all! All this 

can be included under ‘bowl-stand’. 

There is another thing Lord Buddha allowed bhikkhus to 
have and that is a bag for putting the bowl in with a strap 
for hanging it on the shoulder when travelling, as mentioned 
above. 

ARTICLES FOR USE 

In the beginning, it seems that it was Lord Buddha s pur pose 
to let bhikkhus have requisites, but only a few of which could 
be carried about conveniently. These requisites are indicated 
in the Apanidhana-Sikkhapada, the 10th of the Surapanavagga in 
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the chapter on Pacittiya: a bowl, three rotes, a nisidana, a needle- 
case, and a waistband. Bhikkhu requisites increased greatly with 
the passing of time as Lord Buddha allowed more things when 
the need for them occurred. They cannot all be spoken of 
here. The parikkhara (requisites), which it is a tradition for a 
bhikkhu to possess, will be explained here. 

The needle-case is prohibited if it is made of bone, ivory, or 
horn. If bhikkhus make them by themselves, they are pacittiya 
and those cases must be broken up. When bhikkhus receive one 
that is made by someone else and they use it, they are dukkata. 
It was prohibited to make needle-cases which were fashionable 
at that time, but it was not prohibited to make other things 
such as tags and ends of waistbands. These were allowed to 
be made. A needle-case which is made from other things, such 
as wood or metal, is suitable and allowable. The original 
needle-cases were made mostly of wood. 

The water-filter may be made from a piece of cloth, or may 
be made out of any hollow cylinder (such as bamboo stem or 
metal tubing) with cloth tied around the bottom of it, or it may 
be of some other kind, and it is called dhaniakaraka. Anything 
which can filter water can be used. It is the tradition of 
bhikkhus to drink water which lias already been filtered. It is 
forbidden for bhikkhus to travel for half a yojana (one yojana= 
about JO miles or 1(5 kilometers) when they have no water-filter. 
If bhikkhus cannot find anything with which to filter water, 
even the border of the sanghati can be determined, making it 
into a water-filter, and used. Bhikkhus who travel far take 
their water-filter with them, and if another bhikkhu, not having 
one, wishes to borrow it, it is prohibited to be mean and one 
must give it to him. As there is a training-rule prohibiting 
a bhikkhu from drinking water with living creatures in it, 
so it should be understood that the tradition of bhikkhus 
on filtering water in order to exclude living creatures has this 
one purpose and is not wrong. It is also for the purpose of 
getting clean water as we can see from some water-filters 
which are allowed, such as a ring of wood with a handle shaped 
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like a (bottomless) spoon, having cloth sewn to it (in a cone 
shape), the water being poured into it after which it is raised 
up to strain the water, letting the water flow through the 
cloth. If there are living creatures, they will be caught in the 
cloth and remain there. This is not an instalment for preven- 
ting the destruction of living creatures. This kind of water- 
filter is for making the water clear. The large water -filter 
for filtering water for many persons, such as workers, is made 
in the same way as the above. It has a handle or rope fastened 
(in two places) and is dipped into the water, raised up and then 
held so that the water flows through the cloth. 

The razor and its sheath, the stone and shop for sharpening 
it, are all tilings allowed for shaving the head and face. The 
razor is not a weapon, but there is a prohibition for a bhikkhu 
who had been a barber before ordination to have one for him- 
self. The razor should be understood as having been his means 
of earning a livelihood before becoming a bhikkhu, and, not 
having it, lie will not worry about his past but, will only practise 
according to the samanadhamma. 

Kinds of umbrellas are not mentioned in Pali but in the 
Atthakatha there is a prohibition against using brillant tilings as, 
for example, umbrellas embroidered with coloured silk and umbrel- 
las with cloth festoons. One should use only ordinary things. 
Lord Buddha allowed bhikkhus to use umbrellas in the wat 
and in the area around the wat. There is a prohibition against 
a bhikkhu using an umbrella in an inhabited area, and against 
carrying an open one along the road near an inhabited area. 
A bhikkhu can cany an open umbrella in inhabited areas if 
he is sick, or if his sickness, such as a headache, may be 
aggravated when exposed to direct sunlight or rain. In the 
Atthakatha, the rule is relaxed so as to prevent the civara 
from being soaked by the rain, to avoid danger, and to protect 
the body [such as when the sun shines]. In these cases a 
bhikkhu can use an umbrella. 

Sandals are of two kinds, paduka and updlunui. The paduka 
are perhaps sandals having heels, such as the wooden slippers 
in Siam, but in Pali this means other kinds of shoes as well. 
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It is not known for certain if these are sandals having heels. 
The paduka which are mentioned in Pali are of many kinds: 
wooden sandals, golden sandals, silver sandals; those decorated 
with gems, with beryl, with milky-quartz; those made of bronze, 
copper, iron, tin, or zinc; those plaited from sugar-palm leaves, 
from bamboo strips (of leaves), from various kinds of grass, 
from date-palm leaves, from thatching-grass; and those woven 
from wool. These kinds of paduka must not be used. The 
paduka made from wood, however, are prohibited only for 
walking. One is allowed to step into those fixed wooden sandals 
that are kept in the place for excreting stool and urine, and in 
the rinsing place. U pahana are perhaps sandals having no heels. 

The kind of sandal which is allowed is made of ordinary 
leather. A sandal having one layer (of leather in the sole) can 
be used and a sandal having upwards of four layers can be 
used provided it is old. Sandals with many layers (of leather) 
when they are new can be used in the outlying countries, 
beyond the Middle Country (India). (The allowable) upahana 
has a thong which is pinched between the toes. It does not 
cover the top of the foot or cover the heel. One must not use 
upahana of two or three layers (of leather), or if it has many 
layers and is new, it cannot be used in the Middle Country. 

I do not yet understand what the cause for this is. 

Although a sandal is one of the allowed types but it has various 
colours, such as dark blue, yellow, red, crimson, orange, pink, 
or black, then it is prohibited from use. They can be used 
when these colours have been dulled or removed. It is prohi- 
bited for bhikkhus to use sandals which have various colours 
on the thongs, but if these are changed they can be used. It 
is forbidden to use upahana decorated with lion-skin, tiger-skin, 
panther-skin, civet-skin, otter-skin, cat-skin, langur-skin, or 
owl-skin, but if these are removed, then they can be used. It 
is prohibited for bhikkhus to wear upahana which cover the 
heel, cover t he top of the foot, cover the shin*; which have 

* From this it would seem that upahana should not be translated 
'sandals* but rather •footwear* in general. Mention of covering the 
top of the foot, the heels and the shins rather refers to shoes or 
boots, (translators’ note) 
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the sole filled with kapok; which are decorated with partridge 
feathers or peacock feathers; sandals pointed like ram or goat- 
horns, pointed like scorpion tails, but when these have been 
changed, making the upahana suitable for wear, then they can 
be used. Sandals which are already allowable cannot be used 
everywhere, and unless a bhikkhu ’s feet are painful, he is 
prohibited from wearing them in inhabited areas. A visiting 
bhikkhu going to a wat must remove them. A bhikkhu can 
wear sandals in the wat where this is not prohibited (as at a 
cetiya, etc.) and in the forest. If a bhikkhu has delicate feet 
and cannot walk on the rough ground, and should lie do so his 
feet would become painful, or in the hot season when the 
ground is so hot that when he steps on it his feet may become 
blistered, then a bhikkhu can wear them in inhabited areas or 
to enter a wat. A bhikkhu who is sick with jaundice can 
wear sandals in the rainy season in damp places to prevent 
his feet from getting cold. 

The Atthakatha-Acariyas point to the other requisites saying 
‘this tiling is suitable, that thing is not suitable’ as mentioned 
in the Parikkharakatha of the Pubbasikkhavannana, but it is 
not at all clear to listen to and is difficult to understand. Those 
who study Vinaya should understand as follows: a bhikkhu 
should wish to use tilings which are plain and ordinary and 
not use the good things which are popular at the time and 
which can be called luxurious. The practice of bhikkhus who 
like to use plain things gives faith to one group of people 
called lukhapamdna, translated as ‘concerned with plain tilings’ 
or those things which are the cause for that reverence. Thinking of 
how to make things beautiful and the skilfulness in making things 
for human beings is progress in the course of time and what 
was delicate in one age becomes coarse in another. Things 
which the Atthakatha-Acariyas described as being good things 
at that time become ordinary or poor things at present. It is 
rather difficult to get the things which the Atthakatha-Acariyas 
described as being suitable for a samana, therefore it should 
be understood that they described things which were according 
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to their time. A bhikkhu who is strict but not thinking of 
time and place, and who wants simply to copy (these teachers) 
will get much worry because it is difficult to get these tilings. 
But, if he goes and gets new things, he is not contented because 
he does not use the things which he can get. If he uses such 
things which he feels he should not use, he must receive apatti— 
he is dukkata. The plain and fine requisites should be used 
according to the time, but those which are made by or for him- 
self should not aim at beauty, but should aim at usefulness or 
strength so that they can be used for a long time. When a 
bhikkhu understands this matter, he should practise in the 
middle way which is suitable for that time and place. 

FURNISHINGS IN THE LODGINGS 

The kuti in which a bhikkhu lived in the time of Lord Buddha 
may have been just a hut with a plaster or earthen floor. 
Therefore, bhikkhus were allowed to have a bed on which to 
sleep and a stool on which to sit in order to prevent dampness. 
The bed (manca) and the stool (pit ha ) should have legs up to 
eight inches in height of the sugata-measure, not counting the 
frame to which the legs are attached. Why is there a prohi- 
bition against bhikkhus using beds with legs more than eight 
inches in height? I do not understand this yet, unless they are 
imposing! A bhikkhu who uses one, letting it have legs longer 
than the limit, is pacittiya. The legs must be cut down. If 
a bhikkhu uses one made by someone else, he is dukkata. 
Later it was allowed to support the bed on blocks of up to eight 
inches in height. That bed, even though its legs are of the 
required limits, yet if it has depictions of fierce animals, such 
as the lions-nose, being called pallamka (couch), it is prohibited 
from use. 

Asandi is a thing for sitting on like a stool. Some stools 
are rectangular on which two people can sit. The asandi is 
square and only one person can sit on it. At first it was 
prohibited to have legs higher than eight inches, but afterwards 
this was allowed. A seat having a backrest and arms on three 
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sides, like an armchair, is called sattanga , translated as ‘seat 
with seven members’— four legs and three sides. If it is high 
it is allowed for use. A seat having only a backrest, called 
pancanga (five members) and looking like an armless chair, is 
not explained but is included in the sattanga, and if it is high, 
it can be used as well. 

A mattress for the bed and a cushion for the stool are allowed, 
but it is forbidden to stuff them with kapok [cotton-wool is 
included in this]. The mattresses which can be used are of 
five kinds: a mattress stuffed with goat-hair, stuffed with lengths 
or bits of cloth, stuffed with plant fibres, stuffed with grass, 
and stuffed with leaves. The mattress-cover can be made of 
the six kinds of cloth which are allowed for the civara. Bird- 
wing feathers and the hair of other quadrupeds, except head 
and body hair of human beings, are included in goat-hair. 
Mattresses which are stuffed with these hairs can be used and 
all kinds of tree leaves can be used, except the unmixed leaves 
of Borneo camphor, which are prohibited in the Atthakatha. 
If they are mixed with other leaves, they are allowed. Perhaps 
human head and body hair are prohibited so as to prevent the 
spread of infection from sick people! The leaves of Borneo 
camphor perhaps were prohibited because they have a strong 
smell. 

The bed or seat having a stuffed covering of fibres (like a 
sofa), provided that they are suitable, can be used. A bed or 
bedding which is big is prohibited from use but the limits have 
not been stated. I have come to the conclusion that it is big 
enough for two persons to sleep on. If a bhikkhu, who is 
brahmacari, uses things used by couples, it is not suitable, so 
no doubt it is for this reason that it is prohibited. The pillow 
for the head is allowed to be stuffed with kapok but it should 
be the right measurement for the head. In other words, it is 
a pillow for one head, not two! It is prohibited to use a big 
bolster for the body and a side bolster for the body is also 
prohibited. At that time, red cloth may have been used as a 
pillow cover. In Pali it is called ' ubhato - lohitaku padlianam' 
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which is translated as ‘things which are for support at two 
sides being of red colour’ but in the Atthakatha it is explained 
that pillows for the head and feet which are not red in colour 
are also allowed. Why the side bolster is not suitable for the 
use of a bhikkhu who is brahmacari will be understood if one 
thinks but a little. 

Floor covering cloths are prohibited from use if they are 
exquisite. The following were no longer prohibited from the 
time when the mosquito-net had been allowed, as it is mentioned 
in Pali: cloth with long hair exceeding four inches called gonaka; 
a floor-covering made of goat-hair called by various names and 
knitted or woven with patterns called cittakii, or with flower- 
wreath design called patalika , or pictures of fierce animals 
such as lions and tigers, etc., called vikatika, or pure white 
called patika ; having a hair pile called uddhalomi, having a 
brushed pile called ekantalomi; one big enough for sixteen 
dancers to dance upon, [such as a room carpet] called hut aka; 
an ornamental cloth which is woven mostly with threads of 
gold mingled with some silk or turquoise colour; a floor-covering 
of pure silk, of leather called ajina; having soft and tender 
hair [such as the ‘water-cat’ called a ‘seal’ in English], a good 
floor-covering made of civet-skin; a sleeping place with a ceiling 
above, to be understood as sleeping under a mosquito-net, or, a 
bed having a ceiling, an elephant-covering (cloth), a horse-cover- 
ing (cloth), or, a cloth covering a vehicle, but it is not said of 
what kind. Apart from this, some of these things have now 
become ordinary, such as the floor-covering of goat-hair or silk. 
The Atthakatha-Acarivas explained that the coverings made of 
goat-hair were exquisite things in their time. The silk cloth 
has been explained as being decorated with gold which we 
call decorated with embroidery. Nowadays, coverings made of 
goat-hair have become quite ordinary and normal, and it should 
not be regarded as overmuch. 

Furnishings in the lodging which are unsuitable and for 
laymen, are allowed for a bhikkhu to sit on but they are not 
allowed for him to sleep on. At first there were three kinds 
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of things which were forbidden for a bhikkhu to use: asandi, 
pallamka, and things which are stuffed with kapok. Afterwards 
the asandi were allowed and bhikkhus were allowed to sit on 
beds and stools with cushions stuffed with kapok, such as 
an upholstered chair stuffed with kapok and belonging to a 
layman. A bhikkhu can sit on a cushion stuffed with kapok 
but it is forbidden to sit on a pallamka. 

It is not suitable for two bhikkhus to sleep on the same bed, 
or on the same floor-covering, or to have the same blanket, 
these things being prohibited. Two bhikkhus can sit on a bed or 
on a backless bench but in Pali it is said that it is allowed for 
a bhikkhu to sit with another bhikkhu who has about the 
same number of Rains. Bhikkhus are neither senior nor junior 
when they have neither more than three nor less than three 
‘Rains’ difference between them respectively, in which case they 
are called sanumasanika . It is prohibited to sit down with a 
bhikkhu who has more or less than that, called asanmmanika. 
According to the explanation of tiie Acariyas, if an upajjliaya 
and a saddhiviharika sit down upon the same bed, it is not 
proper, but I see things differently. This will be explained in 
the Vattakhandaka under the section of the Cariyavatta (Duties 
Concerned with Conduct). It is not suitable for a bhikkhu to 
sleep on a bed strewn with flowers, this being prohibited. 
When a bhikkhu has a flower, lie is allowed to put it to one 
side in his residence. At present, it is put in the place for 
worshipping Lord Buddha, which is truly suitable. 



CHAPTER XIII 

DEPENDENCE (Nissaya) 



In the first period after the Enlightenment, called the Early 
Enlightenment Time, there were not very many bhikkhus and 
they could be easily controlled. When the number of bhikkhus 
increased, the difficulty in controlling them also increased. There- 
fore, Lord Buddha established the training-rules as the Buddha- 
law (ana) and established the traditions of proper conduct as 
abhisamacara (the higher proper conduct). Both of these groups 
increased in the course of time. Then, when new bhikkhus 
could not know all the rules and practise correctly by themselves, 
they observed and followed each other’s practices, but it was 
necessary for them to study if they were to know the rules 
correctly. Lord Buddha therefore allowed an upajjhdya as an 
instructor. 

Bhikkhus who have been ordained for less than five Rains 
are called navaka (new ones) and they must have a bhikkhu 
as their upajjhaya and they must live with him. They should 
receive the exhortations and instructions of that bhikkhu. At 
the time when Lord Buddha allowed an upajjhaya, bhikkhus 
who had been ordained for less than five Rains had to have one. 
The method is given in Pali, thus: Having placed the robe 
over one shoulder and honoured the feet [of the uppajjhaya 
sitting on a raised seat with his feet on the ground], one should 
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squat down and with joined palms say three times— upajjhaya 
me bhante hohi, which may be translated as— ‘May you, 
venerable sir, please be my upajjhaya.’ When that bhikkhu. to 
whom the navaka has gone for dependence, receives that request, 
he replies with any or all of the following: sadhii! (It is good), laliti! 
(It is convenient), opdyikam! (Do in the correct way), patirupam! 
(Do it properly), pasadikem sampadehi! (You should endeavour 
to conduct yourself in a good manner). This is the way in 
which one takes an upajjhaya. • 

That bhikkhu who allows another to live with him is called 
an upajjhaya, translated as ‘an instructor’ or ‘one who takes 
care of’. That bhikkhu who takes dependence upon another is 
called a saddhiviharika, translated as ‘one who lives with’. The 
method of ‘dependence’ is called nissaya. A man newly come to 
beg for upasampada is allowed to have an upajjhaya from the very 
beginning, taking as upajjhaya the one who leads him to enter 
the group of the sangha, and who is his guarantor. The name 
of the upajjhaya must also be spoken in the formal announcement 
(kammavdcd). The words for requesting nissaya and the words 
for receiving it are the same (as given above), but at present the 
words for requesting nissaya are spoken first while the words of 
receiving each others’ duties come after, as will be explained 
in the Ordination Procedure. 

Lord Buddha laid down that the upajjhaya and the saddhivi- 
harika should be kind and helpful to each other. The upajjhaya 
should regard the saddhiviharika as his son, while the latter 
should have faith in his upajjhaya as though he were his father. 
When it is so, they will respect and honour each other properly, 
coming to prosperity and progress in the Dhamma-Vinaya. 
Lord Buddha also laid down that the upajjhaya and the saddhivi- 
harika should perform carefully their respective duties to each 
other. The duties which the saddhiviharika should perform for 
his upajjhaya are called the upajjhdyavatta. The duties which 
the upajjhaya should perform for his saddhiviharika are called 
saddhi vihdrikavatta, both of which will be explained below. 

Nissaya (duties) between the sadhiviharika and his upajjhaya 
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remain so long as they dwell together. If they are separated 
from each other, even for one day, according to the rule, the 
nissaya expires and is broken. In Pali, the causes for the expiry 
of nissaya are shown in the following ways: the upajjhaya goes 
away somewhere, he disrobes, he dies, he goes over to another 
religion (titthiya), or he orders (the saddhiviharika not to take 
nissaya). These factors, except for the last, also apply to the 
saddhiviharika (causing the nissaya to expire): the saddhiviharika 
goes away, he dies, he disrobes, or lie goes over to another 
religion. 

As regards the factor of going away, if one who has gone then 
returns, or if the one who has stayed then goes and lives in the 
same place (as the other), the nissaya returns (or continues 
automatically). In the case of the saddhiviharika who goes to 
live in the same place as his upajjhaya, the Atthakatha-Acariyas 
explained that (the nissaya resumes) when the former sees the 
upajjhaya clearly so that he recognizes him, or he hears some 
sound made by the upajjhaya which he recognizes— but to 
explain it in this way is very shallow. It should be explained 
in a better way than this. The Pali words are upajjhayena 
samodhariagato, which I translate as ‘to live with the upajjhaya’, 
and this means rather that one again comes within the control 
of the upajjhaya. One should not, however, regard it as 
meeting temporarily along the road and so on, or that the 
upajjhaya does not see the saddhiviharika (as factors determining 
nissaya), for in this way there will be no nissaya at all. And 
how difficult this will be for bhikkhus who give nissaya and 
receive nissaya! This will be mentioned below under nissaya 
with an acariya. 

The Atthakatha-Acariyas have explained the factor of ‘ordering’ 
in this way: the upajjhaya drives the saddhiviharika away. 
When the upajjhaya has forgiven him and has allowed him to 
stay under his control again, nissaya is re-established as in the 
beginning. But I think that it means rather that the upajjhaya 
knows that his saddhiviharika has over five Rains and that he 
has enough knowledge of Dhamma-Vinaya to protect himself 
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and so releases him from nissaya and lets him be nissayamuttuka- 
one released from dependence. This matter should also be covered 
by the factor of ‘ordering’. 

Lord Buddha conferred upon the upajjhaya the authority to 
expel the saddhiviharika who does not behave properly. In 
Pali, the five causes when an upajjhaya can expel a saddhiviharika 
are explained as follows: the saddhiviharika has no love for his 
upajjhaya, lie has no confidence in his upajjhaya, he is 
shameless (not fearful) before the upajjhaya, he does not respect 
his upajjhaya, or he does not wish his upajjhaya well. 

The explanations of these should be known as follows: The sad- 
dhiviharika who has a kind and helpful mind towards his upajjhaya, 
like a son to his father, is called ‘one who has love for his 
upajjhaya’. If he is estranged from his upajjhaya and regards 
him as not different from other people, he is called ‘one who has 
no love for his upajjhaya’. A saddhiviharika who admires the 
virtue and manner of his upajjhaya is 'one who has good confidence 
in his upajjhaya’. If a saddhiviharika thinks badly of his upajjhaya 
and does not take him as his example, he is ‘one who has no 
confidence in his upajjhaya’. A saddhiviharika who behaves 
in a manner outside of Dhamma-Vinaya and who feels shame 
before (fear of) his upajjhaya is called ‘one who has shame 
before (fear of) his upajjhaya’. A saddhiviharika who has no 
shame, being one who is brazen, even daring to misbehave 
in the presence of his upajjhaya, is called ‘one who is 
shameless’. A saddhiviharika who respects his upajjhaya, 
regarding him as noteworthy and understanding that whatever he 
orders must be done, is known as ‘one who has respect’. If he 
sees nothing special in his upajjhaya, so that when the latter 
instructs him he has no faith to listen, he is called ‘one who 
does not respect’. A saddhiviharika who wishes his upajjhaya 
to be happy and without dukkha, and who shows his happiness 
and sorrow on the appropriate occasions, is called ‘one who 
wishes his upajjhaya well’. If he is indifferent concerning his 
upajjhaya, he is called ‘one who does not wish his upajjhaya 
well’. 
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The saddhiviharika should be imbued with virtues because of 
t lie upajjhaya whom he follows. Therefore, the upajjhaya should 
help him with various kinds of gains, with the teaching of Dhamma, 
and by showing kindness and compassion so that the saddhivi- 
harika' will have love for him. The upajjhaya should make himself 
an example of good behaviour and virtue so that the saddhivi- 
harika will have confidence in him and will wish to practise 
properly, being ashamed to do tilings out of the path. The 
upajjhaya, on his part, should be respectful to Lord Buddha, the 
Dhamma and the Sangha, to his own upajjhaya, to his acariya, 
and to Theras who are senior to him. A saddhiviharika will 
regard him as an example and follow his ways of practice. The 
upajjhaya should not do anything which will be an obstacle to 
the saddhiviharika while leading him to understand the benefits 
he receives by living with him. Thus, the saddhiviharika will 
wish him well in return. When the upajjhaya practises well 
like this, but the saddhiviharika behaves badly, the upajjhaya 
must expel him. If the upajjhaya is weak because he likes 
the saddhiviharika, or because he is afraid of offending him, or 
for other reasons, this is a defect of the upajjhaya. 

Expulsion should be done as follows: the upajjhaya should speak 
in such a way that the saddhiviharika knows that he has been 
expelled. Examples of this are given in Pali: 1 expel you!’, ‘Don’t 
come here!’, ‘Take your robes and bowl away!’, or, 'You should not 
take care of me!’— or else the upajjhaya makes him understand 
this by movements of his body. A saddhiviharika who is expelled 
must try to make amends and ask the upajjhaya to forgive him. 
If the saddhiviharika neglects to do this, it is a defect in him. 
When a saddhiviharika returns to the good way and asks for 
pardon, but the upajjhaya does not accept it and does not end 
the expulsion, tliis is also wrong on the part of the upajjhaya, 
unless a saddhiviharika has not yet made amends for the causes 
of his expulsion, or the upajjhaya thinks that if he accepts the 
apology too easily the saddhiviharika will not be chastened. If 
the upajjhaya resolved firmly in his mind to accept the apology 
(later), there will be no fault for him. If the saddhiviharika is 
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imbued with virtues, but the upajjhaya is angry or lie does not 
know what should be done so that he expels his pupil wrongly, 
this is a fault of the upajjhaya. 

A (navaka) bhikkhu who no longer lives in the control of his 
upajjhaya due to (one of) the five causes, as mentioned above, 
must take another bhikkhu as his acariya and depend upon him 
instead of upon his (original) upajjhaya. The way of taking an 
acariya is the same as for an upajjhaya, but the words for 
requesting it are different. The following are repeated three 
times: acariyo me bhemte hohi , dyasmato nissaya mcchami, 

being translated as, ‘May you, venerable sir, please be my 
acariya. I shall live in dependence upon von/ A bhikkhu who 
receives this nissaya is called an acariya, meaning ‘one who 
trains others in the right manner’. A bhikkhu who depends 
upon him is called an antevasika or antevasi , which is translated 
as ‘one who lives in the (monastic) residence*. 

hi Pali, an acariya means only ‘one who gives nissaya in place of 
the upajjhaya’, but in the Atthakatha, four kinds of acariya are 
listed: the bhikkhu who gives 'Going-for-Refuge* at the time of 
pabbajja (to become a novice);* the bhikkhu who recites the 
kammavaca (ordination act) at the time of upasampada (to become 
a bhikkhu); the bhikkhu who gives nissaya; and the bhikkhu who 
teaches Dhamma. I low can one know which sort of acariya is 
meant? These acariyas are known by the names of their duties: 
pabbajjdcariya, the teacher for the going-forth (as a novice); 
upasampadacariya , the teacher for the acceptance (as a fully- 
ordained bhikkhu); nissayacariya, the teacher who gives nissaya; 
uddesacariya, the teacher who speaks Dhamma. The nissayacariya 
discussed here is placed third in this order. The antevasika is 
named in the same manner: pabbajj antevasika, a pupil going 
forth (as a novice); npasampadantevdsika , a pupil at acceptance 
(as a bhikkhu); nissayemtevdsika, a pupil who takes nissaya; 
dhammantevdsika, a pupil who learns Dhamma. 

* 1 understand that even the bhikkhu who gives the robe should also be 
called an acariya because when ordained one must hold him to be the 
upajjhaya as well, or one may hold another bhikkhu (to be upajjhaya). 
(footnote of Somdet Phra Maha Sarnana in the Thai MS). 

50 



The acariya and the antevasika should render to each other 
kindness and mutual assistance in the same way as between the 
upajjhaya and the saddhiviharika, for each must have confidence in 
the other. If either the acariya or the antevasika waits until they 
are sure that they have the same (compatible) manner and conduct, 
after which the latter begs for nissaya and the former receives that 
request, this is suitable and is allowed by Lord Buddha. The 
expiry of the nissaya with the acariya has the same reasons 
as with an upajjhaya, but there is an additional sixth point: the 
antevasika rejoins his upajjhaya. 

This sixth point is explained by the Atthakatha-Acariyas as 
follows: the antevasika sees his upajjhaya and recognizes him, 
or he hears his voice or a sound made by him so that in this 
way the nissaya witli an acariya expires. When this has happened, 
the tradition is that a bhikkhu must beg for nissaya again from 
the acariya. This tradition makes for not a little trouble, both 
for the acariya and the antevasika. I shall recount my own 
experience as an example. When I was an acariya giving 
nissaya and my antevasikas met their upajjhaya, as when the 
latter came to give upasampada to others, after he had gone 
away they had to come to me for new nissaya— about half 
(the bhikkhus in) the wat ! This took long to renew and it was 
not long before there was another upasampada, and then the 
nissaya expired again and they had to beg for it again! The 
antevasikas saw that the acariya (myself) was troubled and they 
did not want to disturb him continually, so if it was not neces- 
sary to see the upajjhaya, they would avoid him — and this was 
not good maimers. In fact, when the nissaya (with the upajjhaya) 
had expired, they remained under my control but had to beg 
for nissaya again merely as a ceremony. The result of it was 
not a little trouble. It seemed to be just playing about ! The 
antevasikas did not see (any benefit) and it made for a defect 
in the control (of bhikkhus). If the words ‘rejoining the upajjhaya’ 
should be understood as meaning that a bhikkhu is under the 
control of the upajjhaya, not merely that he meets him briefly as 
when he comes to give upasampada, then it is not necessary to 
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explain about meeting him along the road. If the upajjhaya comes 
to reside for one night in the wat, it is correct, in this case, to 
regard (bhikkhus who are navaka and who were his saddhivi- 
harika) as being again in control of their upajjhaya. When he 
has left, the nissaya again returns to the acariya and there is 
no need to think that one must again ask for it so long as a 
bhikkhu remains under the acariya’s control. If, afterwards, a 
bhikkhu comes to be out of the control of his acariya due to 
any one of the five (previously mentioned) reasons, the nissaya 
expires, as, for example, when an antevasika takes leave of his 
acariya to stay at another wat. He therefore must take another 
bhikkhu in that wat as his acariya. Afterwards, when he returns 
to the first wat, it is suitable for him to beg for nissaya again. 
If it is understood in this way, it will release the acariya and the 
antevasika from difficulties, while the latter will feel glad to 
meet his upajjhaya. This will also be good for the control (of 
bhikkhus). 

A bhikkhu who has less than five Rains is still a navaka, and 
even though he has knowledge of Dhamma and Vinaya, yet 
it is not proper if he does not take nissaya and live under the 
control of his upajjhaya or an acariya. For him not to live in 
this way is prohibited by Lord Buddha. Therefore, it is not necessary 
to mention the case of a bhikkhu who knows nothing! Exceptions 
are made in the case of a bhikkhu with no fixed residence, and 
it is explained in Pali that a bhikkhu on a journey, (a bhikkhu 
who is sick),* a bhikkhu who nurses a sick bhikkhu and so is 
requested to stay with him, and a bhikkhu who enters the forest 
temporarily to develop mmnadhamma (the qualities and duties 
of a bhikkhu) are all exempted. If, at some place, a bhikkhu 
cannot find another bhikkhu to give nissaya and there is some 
cause preventing him from going elsewhere, he may stay there 
firmly resolving in his mind that whenever a bhikkhu who is 
able to give nissaya comes to stay there, he will take nissaya 
with him. This can be done. 

* Added from the Vinaya-pitaka by the translators. Perhaps omitted 

from the original by oversight. 
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A bhikkhu who has less than ten Rains but more than five 
Rains is called majjhirm , translated as ‘one in the middle’. He 
is imbued with virtues sufficient to protect himself while living 
alone. He is allowed to be released from nissaya and may live 
by himself, being called nissayamuttaka. However, bhikkhus with 
more than five Rains, but not enough knowledge of the Dhamma* 
Vinaya to protect themselves, must still take nissaya. In Pali, the 
virtues which are mentioned as the highest are those of the 
Arahant, but these virtues become less exalted by stages until the 
virtues of the kalydmputhujjana bhikkhu (the bhikkhu who is a 
noble ordinary man) are given. Below are listed in brief some 
virtues proper for bhikkhus in the present: 

1. He is one who has faith (saddha), shame (hirij, fear 
of evil (of lappa), effort (viriya), and mindfulness (sati). 

2. He is complete with moral precepts, good conduct, right 
view, deej) learning and wisdom. 

3. He knows what is apatti. what is not apatti, what is a 
light apatti, what is a heavy apatti, and he lias memorized 
correctly the Patimokkha without any mistakes. 

4. He has five or more Rains. 

These virtues may be lacking in part but the number of Rains 
cannot be less than this. A bhikkhu who is majjhima and 
endowed with these qualities, though lie may stay alone, cannot 
be in charge of an assembly (of bhikkhus). 

A bhikkhu who has completed ten Rains is called Thera, 
translated as ‘an elder who is worthy of respect’. He has the 
qualities which make him able to control others. He is allowed 
to be an upajjhaya and to give upasampada, to be an acariya 
and give nissaya, to have samaneras to take care of him— i.e. 
he can ordain others to become samaneras and so is called 
parisiipatthapaka, being translated as ‘one who has an assembly 
to take care of him’, or, ‘one who uses an assembly’, which 
means that he, endowed with virtues, controls an assembly (of 
bhikkhus). However, if a bhikkhu lacks these qualities, though 
his Rains are complete, he is not permitted to control an assembly. 
The qualities added to those of the majjhima who is released 
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from nissaya and which are mentioned in Pali are: 

5. He himself can nurse, or order another to nurse, a sick 
saddhiviharika or antevasika. He can put an end to. 
or seek another to put an end to, passion arisen in a 
saddhiviharika or antevasika who is dissatisfied with 
the brahmacariya. He can relieve boredom with the 
Dhamma-path which has arisen for a saddhiviharika 
or antevasika, or get another to do so. He knows apatti 
and the ways out of apatti. 

6. He can train a saddhiviharika or antevasika in the higher 
training in proper conduct and give advice to them on 
the principal training in the pure life, the Buddha-law 
which is essential for the brahmacariya. He can give 
progressive advice in the Dhamma and Vinaya. He can 
release a saddhiviharika or antevasika from wrong view 
by way of Dhamma. 

7. He has ten Rains or more than that. 

These qualities may be lacking in some respects, but the number 
of Rains cannot be less than this. 

It seems that these principles are not for a bhikkhu to consider 
for himself. It is for the consideration of his upajjhaya or 
of an acariya or of a Thera who is his senior, whether it is proper 
or not for a bhikkhu who lives with them to be released and 
to stay alone, and whether a bhikkhu who is released from * 
nissaya is able to be parisiipattliapaka, controller of an assembly. 
When he is seen to be suitable, he can be released from nissaya 
and be ordered to assist with an assembly, as Lord Buddha did 
when he sent the disciples to spread the sasana and permitted 
them to give the upasampada by themselves by the method of 
Going for Refuge to the Triple Gem. 
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CHAPTER XIV 

DUTIES 



The pattern (of behaviour) which ought to be practised by 
bhikkhus according to time, place, work, and person, has been 
arranged in groups in Pali and these groups have been called 
vcitta or duty. A bhikkhu who attends to the complete practice 
of these vatta is called acarasampanno — ‘one who is complete 
in good manners’, or vctttasampanno — ‘one who completes 
the duties’, which is one of a pair with sllasampanno — one who 
is complete in moral conduct'. Such a bhikkhu is praised in 
the Dhamma and Vinaya. Only the essence of the duties which 
should be practised in the present time will be described here. 
In order to select for practise what will be of benefit, and for 
convenience, the vatta have been ossified into three categories: 
kiccavatta — the duties which should be done, cariyavatta — good 
manners which should be practised, and vidhivatta — the way in 
which things should be done. 

Kiccavatta — Duties which should be done. 

1. A saddhiviharika should look after his upajjhaya in every 
possible way as long as he lives with him. There are various 
divisions of theses duties given in Pali but here they will be 
explained briefly as follows: 

a) lie should care for his upajjhaya, doing every duty for 
him. Examples given in Pali are that he should offer him 
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mouth-rinsing water, face-washing water, and tooth-wood. 
These are the duties which are explained first. 

b) He should desire to receive instruction from his upajjhaya. 

c) He should try to prevent, or to bring to an end in his 
upajjhaya, any deterioration which may occur or wliich 
has already occurred. It is shown in Pali how he should 
try to bring to an end lust or boredom and how he should 
try to release him from wrong views. It is his duty to 
help his upajjhaya out of heavy apatti and to try to 
persuade the sangha to end the period of his upajjhaya’s 
penalty, or to lighten it. 

d) He should try to keep his upajjhaya in good humour. He 
should not associate with persons which will cause his 
upajjhaya to dislike him. It is explained in Pali that in 
receiving and in giving things to such persons, one should 
inform him first and not do these things by oneself. 

e) He should respect his upajjhaya. It is explained in Pali 
that if he walks with him, it must be behind him, neither 
too close nor too far. While his upajjhaya is talking, he 
does not interrupt. If his upajjhaya speaks wrongly, he 
does not object to this directly but tells him indirectly 
so that he will know for himself. 

f) He does not go away to other places just as he likes, but 
before going he takes leave of his upajjhaya. 

g) When his upajjhaya is sick, he is keen to nurse him and 
does not go anywhere until either he recovers or dies. 

2. The upajjhaya should be generous to his saddhiviharika so 
long as the latter depends on him. In brief, this is explained 
as follows: 

a) He undertakes the duty of educating his saddhiviharikas. 

b) He assists them with bowl, robes and other requisites. If 
he does not have them, he tries to find the required 
things for them. 

c) He tries to protect them against deterioration which may 
occur or which has occurred. This point has already 
been mentioned in the duties of the saddhiviharika. 
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d) When a saddhiviharika is sick, the upajjhaya should nurse 
him. 

The duties which the acariya and antevasika should render to 
each other can be known from the above two sections. 

3. A bhikkhu who is a visitor to another wat should behave 
with the proper conduct of a guest, as follows: 

a) A bhikkhu should pay respect to the bhikkhus living there. 
This is explained in Pali that when a visitor enters the 
boundary of the wat he should take his sandals off, close 
up his umbrella, take off the cloth covering his head [and 
in the present time open his robe baring the right shoulder], 
enter the residence of the bhikkhus in that wat and then 
pay his respects to the bhikkhus who are senior to him. 

b) He should show consideration for those bhikkhus living 
there. In Pali, this is explained as follows: a visitor sees 
residents doing some work such as sweeping round the 
cetiva or making up medicine for sick bhikkhus, and the 
residents, if they see him, will leave their work and come 
to receive him, but the visitor should say, ‘Please finish 
first.’ This means that when the visitor enters and sees 
the residents doing some work such as that, he waits until 
the residents have finished and then approaches. If the 
residents have to leave their work, a visiting bhikkhu 
should not stay for long. 

c) He should show politeness. If his feet are dirty, he should 
clean them before entering any place where it is not 
proper to walk with dirty feet, and having entered, he 
should take an asana which is proper for him to take 
according to whether he is junior, senior, or equal to the 
residents in the number of Rains. 

d) He should show himself at ease with the residents. This 
is explained in Pali as: if he wants drinking water, he 
drinks it, or if he wants water for other uses, he uses it. 
In this way when the residents greet him, he receives 
(their hospitality) and does not show an unwilling manner. 

e) If the visitor wishes to stay at that wat, he should behave 
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according to the traditions of the residents. It is said 
in Pali that he should ask for a lodging (senasana) to 
be allotted to him, and ask about the place for collecting 
alms— whether it is near or far and whether one goes early 
or late. He should ask about the houses where there is a 
limit upon food (offered) or upon the number of bhikkhus 
(invited). He should ask about places which are not good 
for collecting alms such as the houses of people with wrong 
views or which are dangerous. He should ask about toilet 
facilities, about the water-pond, and finally, about the 
special rules of that sangha. 

f) When the visitor has occupied a lodging, he should not 
neglect his duties but should pay attention to wiping it, 
sweeping it clean, and keeping it in good order. 

4. When a visiting bhikkhu arrives, the residents should welcome 
him properly in the following way: 

a) It is the obligation of the residents to greet visiting bhikkhus. 
In Pali, this matter is explained thus: if they are making a 
civara, or constructing or repairing lodgings, or sweeping 
the terraces of the cetiya, or compounding medicine for 
bhikkhus who are indisposed, they should leave those duties 
and go to welcome the visitor unless they are preparing 
medicine for a bhikkhu who is seriously ill and they are 
hurrying to finish it. 

b) They should honour the visiting bhikkhu. In Pali, it explains 
that they should greet him by setting out water for washing 
his feet and something to wipe them with, set out and 
spread asanas, and ask him if he wants drinking water 
or water for other purposes. 

c) They should greet the visitor suitably according to the latter’s 
estate (bhava). It is explained in Pali that if the visitor is 
senior to them, they should rise and go to receive his bowl 
and robe, paying him the proper respects, and if the resi- 
dents are willing, they will help to wipe the visiting bhikkhus 
sandals, massage his feet with oil and fan him as well. 
If the Visitor is junior to them, they just tell him where the 
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asana is for him to sit upon and where there is water for 
drinking or for other purposes, letting him drink and use 
this by himself. [In the present time, it is proper to order 
another to assist the visitor]. 

d) If a visiting bhikkhu comes to stay in that wat, the resi- 
dents should assist him and show him the place of his 
lodgings. If the residents are willing, they sweep it out and 
tell him where the paths and places are, as well as the 
rules of that sangha which a visitor should know, as has 
been metioned in the agantuka-vatta (the duties for visiting 
bhikkhus). 

5. A bhikkhu who will go to stay in another place should 
conduct himself as follows: 

a) He should put his lodging in order. If he sees that the 
roof has holes in it or that it is out of order, he should 
first cover it or repair it. If the lodging is untidy or dirty, 
he should clean it, putting away such things as the bed, 
stool, mattress, pillow and other things, so that they are 
orderly. He should not leave them all untidy, but should 
keep them safe from danger. The windows and the door 
should be closed and bolted, or locked with a key. 

b) He should return the lodging to the senasana-gahapaka 
(the distributor of lodgings), or if there is not one appointed, 
he should tell a bhikkhu-friend who is living with him. 
If he lives alone, he should inform the leading donor or 
the headman of the village. 

c) He should take leave of the bhikkhu with whom he has 
taken nissaya, that is, his upajjhaya or acariya. At present, 
one should take leave of the Thera who is also the Chao 
Avasa or abbot (if he is other than the above). 

6. A bhikkhu who will enter an inhabited area to collect alms 
should behave according to tradition as follows: 

a) He should have put on his lower and upper robes tidily, 
the antaravasaka covering the navel and the knees, and 
having put on the waistband, he should put the sanghati 
over the uttarasanga, thus making two robes, and wear 
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them covering both shoulders, secured with tags and loops. 

b) He should put the bowl under his robes, taking it out 
only when receiving alms. 

c) He should have a properly restrained manner in accordance 
with the Proper Manner of the Samana as given in the 
Sekhiyavatta (Bk. I, Trainings, Ch. VIII) 

d) He should fix in his mind the ways of entering and leaving 
an inhabited area and the manner of the householders in 
giving food or otherwise. 

e) If he knows that a householder intends to give food, he 
should receive it with a manner well restrained as men- 
tioned in the Section on Food in the Sekhiyavatta. 

f) The bhikkhu who returns to the wat first from alms-round 
should prepare the sitting-places, the drinking water, the 
vessels for food, and so on, down to the foot-washing water 
and the material for wiping the feet, for the benefit of 
the other bhikkhus who follow him. The bhikkhus who 
finish eating last should put away the things mentioned 
above and sweep the eating hall. This tradition is for 
wats where bhikkhus take their food in the same place 
but not at the same time.* 

7. A bhikkhu who will consume food should behave properly 
according to tradition as follows: 

a) The upper and lower robes should be put on neatly accor- 
ding to what is proper for either taking food in the wat 
or at a house. In the Atthakatha it says that when a bhikkhu 
goes to a place where a donor is giving food, though it 
is in the wat, he should cover both shoulders, but at present 
within the wat, all bhikkhus bare one shoulder. 

b) He should know which asana is proper for him to sit on. 
If, at the place of giving, lie sits down in a row of seats, 
he should not press against the Theras. If there are many 
sitting places, he sho uld leave o ne or two (vacant between 

* Present day tradition for town wats where bhikkhus take their food 

at different places but at the same time, and forest wats where they 

eat in the same place at the same time, will differ slightly according 

to circumstances. 
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himself and them). He may not be able to do this when 
asanas have been spread for a certain number of bhikkhus, 
but he should ask the Theras for permission to sit down, 
and he should not prevent bhikkhus having less Rains 
from using these seats by sitting at the end of the row, 
as the latter will have nowhere to sit. 

c) It is prohibited to sit on the sanghati in a house. This 
matter is not at all convenient at present, but it means 
that it was the custom when bhikkhus wore a small robe. 
When a bhikkhu sat with the sanghati on, sitting on it 
made it difficult for him to get his hand out and so not 
convenient for eating, and sitting like this, the uttarasanga 
would tend to slip off. At present it is not necessary to 
regard this matter. 

d) When a donor offers food and drink, a bhikkhu should 
receive it appreciatingly. If he does not serve up food tor 
each individual bhikkhu but offers it to bhikkhus in one 
vessel for them to help themselves, or if he divides it up 
hoping to offer it to all the bhikkhus, if it is little and is 
seen to be insufficient, bhikkhus should take turns, some 
to receive it and some to miss it. 

e) In a small eating hall where all bhikkhus can be seen, 
the sahghathera (the senior bhikkhu in that sangha) should 
not begin to eat until all the bhikkhus have received food. 
If it is a place where there are many bhikkhus and the 
sahghathera cannot see all of them, or it is not possible 
to wait for all of them, (he should begin when he sees 
that it is proper to do so). 

f) Bhikkhus should eat with good manners according to the 
regulations laid down in the Section on Food in the 
Sekhiyavatta. 

g) Bhikkhus should finish eating at the same time. It is 
said in Pali that the sahghathera should not receive 
bowl-washing water if bhikkhus have not finished eating. 
At present, instead of not receiving the bowl-washing 
water, he does not rinse out his mouth or wash his hands. 
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h) One should be careful that the water used in rinsing the 
mouth and washing the hands does not splash onto 
bhikkhus sitting near, or onto one's own robes. 

i) Bhikkhus should chant the anumodana (the well-wishing, 
lit., ‘being glad with’) when they have finished eating in a 
place where donors have given food. In the ancient 
tradition it was the duty of one bhikkhu, the sanghathera, 
to give the anumodana, it being given in the same way as 
the “Yatha”* is at present. Four or five of the bhikkhus 
next to the sanghathera, who were his companions, stayed 
with him while the rest of the bhikkhus returned ahead 
of them. The Thera could also appoint another bhikkhu 
whom he or the lay donors wished to give the anumodana. 
At present, bhikkhus usually chant it in time together. 
Sometimes a bhikkhu may preach a short sermon expres- 
sing anumodana before this. 

j) In leaving that place, bhikkhus should not crowd in upon 
each other. If the eating place is narrow, the bhikkhus 
who are at the end of the row should go out first, even if 
it is contrary to the usual (Rains-) order, and stand waiting 
outside until the sanghathera comes out. If the eating 
place is spacious, they should leave with the sanghathera 
going first and the others following in due order. Bhikkhus 
(when leaving) should leave enough space between each 
one so that it is possible for a person to walk through 
the line. 

k) It is prohibited to throw out bowl-washing water with 
rice grains in it while in a house. Refuse also cannot be 
thrown away. 

8. The foot of a tree was the original senasana for bhikkhus, 
but in the rainy season bhikkhus needed to seek shelter to 
protect themselves from the rains, either man-made shelters 
or natural shelters. Lodgings were generally man-made and 
houses of various designs can all be used with the exception of 
one entirely earthen, either baked or unbaked. There is a 
* For text and translation, see ‘Ordination Procedure’, Appendix III. 
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prohibition against a bhikkhu living in a jar and this may have 
been the meaning of a kuti made of earth which has been baked. 
Of the things which are natural, only that shelter called a 
mountain cave can be used as a lodging. A hole in a tree is 
prohibited and should not be used for this purpose. 

In a sangha-residence, all bhikkhus have the right to stay 
unless they misconduct themselves against Dhamma-Vinaya, 
when they may be expelled from the wat. The sangha appoints a 
lodgings-distributor called the senasamt-gahdpaka. Bhikkhus 
are not allowed to appropriate a senasana for themselves. The 
distribution of lodgings for bhikkhus takes place twice, once for 
the Rains and once for outside the Rains. In the Rains, a bhikkhu 
who takes a lodging has the right to stay there for the whole 
three months of the Rains-residence (vassavasa). Outside the 
Rains, the lodgings-distributor can move bhikkhus from one 
lodging to another so that bhikkhus can get lodgings which are 
suitable for them. At such a time they are prohibited from 
obstinately refusing transfer. It is explained in Pali that 
a bhikkhu is prohibited from keeping for himself a lodging of 
the sangha, reckoning that it is his for all time. If a bhikkhu 
is indisposed, it is not proper for him to make that into a claim 
for keeping a lodging. 

The lodgings-distributor should know which bhikkhus should 
be moved and which should not. He should not move a senior 
bhikkhu to give his lodging to a junior bhikkhu. He should not 
move a sick bhikkhu unless that bhikkhu has an infectious disease, 
such as leprosy, or a disease which dirties the lodging, such as 
diarrhoea. The lodgings-distributor should arrange other lodgings 
for them which are separate. He should not move a bhikkhu 
who is a storekeeper as it is his duty to look after the place 
where the articles of the sangha are kept. He should not move 
a bhikkhu who is very learned and who is a benefactor of all 
the bhikkhus, advising them and leading them in aitha and 
dhamma. A bhikkhu who repairs the lodging (occupied by him) 
which is out of repair, returning it to normal after much work, 
should not be moved as he is one who is diligent and should be 
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permitted to remain. This means that he should not be removed 
from a good lodging to a poorer one. The lodgings-distributor 
should not allow a bhikkhu to have lodgings in two places. 

A bhikkhu who occupies a lodging of the sangha should pay 
attention to keeping it in the following way: 

a) He should not dirty it. The explanation in Pali would 
prohibit a bhikkhu from spitting on a floor which has 
been prepared already [such as a floor of lime-plaster, or 
of polished or scrubbed wood]. It is prohibited for him 
to walk on such a floor while wearing sandals. It is 
prohibited for him to walk on such a floor if his feet are 
dirty, or if he has washed them but they are still wet [so 
that when walking on the floor, footprints appear]. He 
should wash his feet and dry them, thereby preventing 
footprints, and then he may enter. It is prohibited from 
leaning against a wall which has been prepared [plastered, 
painted, coloured with designs, or finished by some other 
method]. In the same way, he also should not lean against 
a post, door-panel, window -panel or backrest. A finished 
stool or bed belonging to the sangha should not be sat upon 
or slept on by a bhikkhu with a bare body, as these will 
become soiled by his body. He should use some cloth to 
cover these things before sitting or sleeping on them. 

Lord Buddha allowed as personal requisites cloth for bedding 
and sitting on to receive the dirt from the body. It is the same 
with a mattress or pillow. Although they are meant for sleeping 
on, a bhikkhu should not sleep directly on them. A mattress 
should have a sheet and a pillow a pillow-case. It is not proper 
for a bhikkhu to sleep on these things without a cloth to cover 
them. A cloth which is used for sitting on should not be slept on, 
but a bedsheet and pillow-case, meant to receive the dirt from the 
body, can be sat on. The Atthakatha Acariyas are very stringent 
in their explanations of this, saying that if a bhikkhu has already 
slept on a bed or a couch (which have not been covered with a 
cloth), he must receive apatti according to the number of his 
hairs which have touched it. It is rather fortunate that Lord 
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Buddha allowed bhikkhus to confess more than one apatti 
together saying ' sambahula , for what could one do if one 
had to count the number as this or that? 

Putting this matter briefly, the things of the sangha can 
hardly be touched! If this is so, though the things of the 
sangha are meant to be used, of what benefit will they be? 
What will be the benefit of the things of the sangha? This 
will be discussed below. Here I will say only that they can be 
used. If they have become old in the course 'of time, the user of 
them will not receive apatti. This matter of allowing a bhikkhu 
to cover (a mattress and pillow) before sleeping on them is so 
that they can be used for a long time. Ordinary people, in the 
same way, spread a sheet over bedding and put a pillow-case 
on a pillow in order to protect their property. A rich man also 
protects his property even though he could change these 
things every month. If he does not protect his property, it is 
extravagant and not proper. 

b) He should clean the lodging, not letting, it become full of 
rubbish, spiders’ webs and dust. 

c) A bhikkhu should be careful not to damage it as, for 
instance, when he lifts a bed or bench, etc., in and out of 
the room. He should not knock against the door-panels 
or the partitions. He should place something under the feet 
of a bed or bench when putting it down on a finished 
floor in order not to damage it. 

d) A bhikkhu should keep cleanly and orderly the other 
articles and materials in the lodging, from the bed and 
bench on down to the spitoon. 

e) He should set out drinking-water and water to be used 
for other purposes. 

f) The articles in one lodging should not be taken for use 
in another lodging so that they are scattered. They are 
for one place and can be used only there. Bhikkhus can 
borrow things temporarily, however, and then return them, 
or when there is no bhikkhu living there and the articles 
kept in that lodging may be lost or damaged through 
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being gnawed by animals or insects, then it is proper for 
the senasana-gahapaka to transfer them to another place. 
9. In a place where many people live together, each one of 
them excretes a part of the filth in his body every day and 
this is a great burden for whoever is in charge for he has to 
arrange places for excretion and not let people excrete all over the 
place, for if this is allowed to happen, that place will become 
filthy. So, in the dwelling places of the sangha this matter 
must be arranged as well. Places for both defecating and 
urinating are mentioned in Pali. Places like this which are 
for the common use of all the bhikkhus must be kept clean 
by the bhikkhus themselves. Lord Buddha laid down the duties 
to be practised regading the vaccakutl (latrine): 

a) Defecation, urination, and bathing are allowed in the order 
of arrival (of bhikkhus at those places). This differs from 
other duties which should be carried out according to 
the order of Vassa (Rains). 

b) A bhikkhu should control his behaviour. For example, 
though he is in a hurry, a bhikkhu is prohibited from 
pushing the door open quickly. He should first cough or 
clear his throat, and if there is a bhikkhu inside, he 
should do the same in reply. If there is no reply, he should 
slowly push the door open. He should not enter or leave 
rapidly, but should do so slowly. He should not open his 
antaravasaka when he is entering or leaving. He should 
not make noises (grunting, etc.) when excreting or cleaning. 

c) He should know the way of protecting his requisites. He 
should take off his civara and place it outside and not 
enter the latrine with it on. 

d) He should know the way of protecting his body by not 
straining himself while excreting, which will only harm 
himself, unless he is constipated more than usual. He 
should not use wood for cleaning which will harm the 
body, such as wood having splinters, knots, thorns, or 
which is rotten. He should use wood which is smooth and 
then rinse with water. 
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e) He should not be doing other things at that time. It is 
said in Pali that lie should not be chewing tooth-wood. 

f) He should be careful not to be dirty, or to make the cavity 
(of the latrine) dirty, or to pass urine outside the channel 
for this purpose. He should not spit saliva or mucus into 
the channel for urine, or onto the floor. Cleaning-wood 
should not be thrown into the latrine cavity, but should 
be thrown into the basket for this purpose. When he has 
rinsed with water, the leftover rinsing-water should not 
be left in the rinsing vessel. This applies only in the 
case of using a common vessel for this purpose in the 
latrine. If he uses his own, it is not forbidden. 

g) He should help to keep the latrine clean. If he finds that 

it has been made dirty by others, lie helps to clean it. 
If it is full of litter, he helps to sweep it out. If the 
basket is full, he empties it. If the rinsing-water is 

finished, he helps to bring more to fill the water- vessels. 

The place for urinating has been explained in Pali as follows: 
It should be arranged in a place with a wall of brick or stone, 
or a wooden partition around it. There are wooden treads to 
put the feet on while squatting there, and there is a vessel 
underneath for collecting the urine. The method of how this 
duty should be arranged is not explained. In many wats this 
arrangement for urination is not found, but the defect from not 
having it is found, that is, the stench of urine emitted there. I 
understand that it is essential to arrange the urinal only in 
the vicinity of meeting places, such as near to the Uposatha-haD, 
the Dhamma-hall, or a hall for supporters. Apart from the 
vicinity of these places, it is not prohibited to pass urine elsewhere. 

Placing a vessel underneath to collect urine seems to be just for 
temporary use, not for permanent use like the vaccakuti, but 
throwing the urine away and keeping that place clean will not 
be heavy work. The bhikkhu whose turn it is to keep the 
meeting places clean may perhaps do it. Therefore, there is no 
duty explained regarding the urinal. 

10. If any bhikkhu falls ill, the bhikkhus who are his Dhamma- 



friends should take an interest in nursing him; they should not 
neglect this duty. Lord Buddha, expressing concern about a 
sick bhikkhu, said: 

“0 bhikkhus, you have neither mother nor father, 
so if you do not nurse each other, who else will 
nurse you? If any bhikkhu wishes to serve me, 
then let that bhikkhu nurse a bhikkhu who is ill. 

If there is an upajjhaya, acariya, saddhiviharika 
or antevasika of a sick bhikkhu, then let them 
nurse him until he either recovers or dies. If there 
are none, other bhikkhus with the same upajjhaya 
or acariya should nurse him. If a sick bhikkhu 
comes alone, let the sangha nurse him.” 

This last point has been explained thus: Let the sahghathera take 
that duty as a duty of the sangha and appoint for that time some 
bhikkhus to nurse him or arrange for them to nurse him in turn, 
according to whatever is convenient. There are, however, 
bhikkhus who are skilful in nursing and others who are not. 
If the illness is a serious one, it is proper to ch(x>se bhikkhus 
who are skilful. When that duty is offered, such bhikkhus should 
receive it and be nurses who watch closely over the sick one. 
Bhikkhus apart from them should assist in other ways, such as 
by boiling water and washing robes. A bhikkhu to be selected 
as a nurse should be complete in good qualities as follows: He 
knows how to compound medicines, he knows what will aggravate 
the disease and what will not, he brings to the sick bhikkhu 
only those things which will not aggravate the disease, he removes 
the things which clo aggravate it, he is one who is not averse 
to the filthiness produced by disease, he is not covetous, and he 
has loving-kindness. 1 

A bhikkhu who is ill knows that he is a burden to his friends 
in the Dhamma, so he should make himself easy to nurse and, 
by doing so, he brings happiness to himself [he does not eat 
1 Five factors are counted in Pali and it is understood that in the 
beginning these were the first five given above. The Compiling Acariyas of 
t lie Dhamma afterwards saw that the factors concerning things which 
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aggravating foods or do other things which will prevent his 
body’s recovery], he knows moderation in things which are not 
aggravating [for example, he does not eat too much of them], 
he takes medicine easily, he tells the condition of his illness to 
his nurse, and he is patient in bearing painful feelings. Samaneras 
should also be nursed in the same way as bhikkhus. 

Friends in the Dhamma, whether bhikkhus or samaneras, who 
are sick and who live in other places, even though far away 
and during the time of the Rains, should be nursed according to 
Lord Buddha's allowance of sattaha (seven nights away from the 
wat). Such a bhikkbu going to do this is excepted from nissaya 
and other duties. 

Cariyavatta Duties concerned with conduct, 
t Bhikkhus are prohibited from treading on a white cloth 
which is spread in places where they are invited. 

It is related that (Prince) Bodhirajakumara was sterile, having 
no sons and daughters. He invited Lord Buddha and the bhik- 
khu-sangha to take food, and having spread a white doth over 
the path, he said: ‘If I am to beget sons and daughters, may 
the Master tread on this piece of cloth, but if I am not to beget 
them, may the Master not tread upon it.’ Lord Buddha did not 
tread on it and he forbade the bhikkhus to do likewise. Could 
it be that Lord Buddha did not tread on the cloth so that it should 
not become dirty? At present, white cloth is spread for bhikkhus 
to sit on. Bhikkhus who are careless tread on that cloth leaving 
footprints which show their dirtiness. They do not know how 
to observe the manners of bhikkhus and it is ugly. Even bhikkhus 
in the same group who sit down there may feel repelled. The 
result of not observing manners at present helps us to see clearly 

aggravate and things which do not had the same Treating, so they were 
included in the one factor. They added the factors of not being covetous 
and having loving-kindness between it and not being averse to the filth 
of disease. The second factor has three parts differing from the other 
factors, while the factor of not being averse to filth is shifted to theend 
and does not follow in order in the work of nursing. (Translated from 
the Thai). 
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the cause of this prohibition. Therefore, bhikkhus should be careful 
not to step upon white cloth which is spread for sitting. Cloth 
which is spread in auspicious ceremonies for standing on and 
cloth used for wiping the feet after washing them can be trodden 
on without prohibition. 

t If a bhikkhu has not considered well beforehand, he should 
not sit down upon an asana. 

This is explained as follows: When a bhikkhu will sit on an 
asana, lie should not sit down suddenly for if there are things 
put down there, he will sit on them or knock against them. If 
it is a vessel, water may be spilt and he will seem bad-mannered. 
He should look first or feel with his hand so that he will know, 
and then sit down gradually. 

■f It is prohibited to sit on a long asana with a woman or 
with a sex-aberrant. He can sit (on a long asana) with a 
person who is not his equal. 

Things which are long and which are made for sitting on and 
which can be moved, such as a long seat set in the shade of a 
tree, or which are fixed in one place, such as a bench with 
posts set in the ground or a brick sitting or sleeping place, and 
on which three or more people can sit, are called long asana 
here. It is not proper for a bhikkhu to sit on such an asana with 
a woman or a sex-aberrant, such as a hermaphrodite. A person 
who is not his equal’ is said to mean bhikkhus who are junior 
or senior by more than three Rains, but the anupasampanna 
(those without upasampada) are not mentioned. I understand 
that this refers to those anupasampanna whom bhikkhus do 
not allow to enter their group. Bhikkhus can, however, sit on 
long asanas with anupasampanna. All bhikkhus are smmnasamka , 
‘those who have the same level of asana’, and it is quite correct 
for them to sit together. This explanation is fitting for all (in 
this subject) but in Pali it explains samanasanika as bhikkhus 
who have nearly the same number of Rains, not being junior 
or senior by more than three Rains. Vinaya-experts should 
examine this matter. 
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t If junior bhikkhus are eating, a senior bhikkhu should not 
make them move. 

This is explained as follows: Bhikkhus are eating in the eating 
hall and one senior bhikkhu comes in late. When he enters 
the eating hall, the bhikkhus who are junior to him must move 
down to give him an asana according to the order of Rains. 
The senior bhikkhu, in this case, should not let the junior bhikkhus 
move their places but should allow them to continue eating, and 
he should sit down in any vacant place in a way that will not 
disturb the others. If a senior bhikkhu insists on sitting in a 
proper place, the junior bhikkhus should move down to give him 
an asana. They should not obstruct a bhikkhu who is senior to 
themselves. 

t If a bhikkhu takes a rest during the day, he should close 
the door. 

In this matter the Atthakatha-Acariyas explain more than is 
necessary about which kind of door should and which kind of 
door should not be closed. Their idea, in brief, is that the kind 
of door which should be closed is such as the door of the room, 
while the kind of door which should not be closed is such as a 
door with damaged lugs (fitting in the doorframe and upon which 
it opens and closes) so that it is stiff and cannot be closed, or 
a door which is used by many people. The purpose of closing 
the door should be understood to be for taking a rest in a private 
place, so that if strangers come, they will not be able to see 
him while he is sleeping. When one understands this, one should 
practise according to the purpose as follows: One should find a 
private place, and even though there is no doorway, or there is 
a doorway but no door-panels, or the lugs are broken so that 
they camiot be closed, still something must be used to close it. 
It is said that it is unnecessary to close the door in places used 
by other persons, and this can be seen, for example, at the time 
of illness when there is a friend who acts as a nurse. 

t It is prohibited to throw away excrement, urine, leftovers, 
or refuse outside the wall (or the kutl) or over an outside 
fence or wall. 
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If a bhikkhu is in a kuti and throws even refuse from the 
window so that it falls on someone, it will be very bad manners. 

If a kuti is not in a place near a path where others pass by, 
and should bhikkhus throw things out of the window, the area 
around the kuti will become dirty. Bhikkhus should practise 
this matter strictly. It is also prohibited to throw such things 
(as mentioned above) away on fresh green plants, that is, in 
places where grain is grown, whether fields or plantations. At 
present, it is also prohibited to throw them away on a lawn. 

t It is prohibited to go see and hear dancing, singing, and 
music. 

Dancing is such as dance-drama. Singing means, for instance, 
singing ballad-like recitations and impromptu verses. Playing 
music means playing xylophones, for example, or an orchestra 
with singers. In the action of playing music there may be 
either two factors, as when there is alternate singing and playing 
of instruments, or three factors, as in dance-drama which 
involves singing, dancing and music. If a bhikkhu goes to 
such a place having other business, then he has no intention to 
go and see it. II he happens to see it while there, he will not 
receive apatti. If a bhikkhu is in a wat and there is a dance- 
drama playing in front of him, though he sees and hears it. he 
will not receive apatti. It is said that simply going to see dancing, 
singing and music is wrong but it does not explain about dancing, 
singing and playing music done by himself, which is surely 
prohibited !* 

t It is prohibited for a bhikkhu to preach Dhamma with a 
long-drawn intonation. 

To preach Dhamma or to recite Dhamma in an artificial long- 
drawn way of chanting, until it brings about mispronunciation, 
should not be done. To preach or to chant verses by the method 
of intoning (i.e., not singing the suttas) know n as sarabha nna, 

*If a bhikkhu is prohibited from going to see and hear singing, dancing 
and music, then surely he is prohibited the similar action of turning on 
instruments which bring such entertainment to him, such as radio and 
television. (Translators’ note). 
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can be done. Preaching or chanting in the way of making jokes 
or laughter, which is wrong in the samana's way of conduct 
are all included in the present matter (and are therefore prohibited). 

t It is prohibited for a bhikkhu to handle things which are 
anamasa, that is, things which are not suitable to be touched. 

There are the following kinds: 

a) Woman, articles of her dress, and representations of women. 
Female animals are included in this section and should 
not be touched. The upper and lower garments of a 
woman which have been thrown away and which can be 
used for an asana are beyond the things called anamasa. 

b) Gold, silver, and valuable things. In the Atthakatha, eight 
kinds are listed: pearls, crystal, lapis-lazuli, coral, rubies, 
topaz [masaragalla], conch-shell, and (semi-precious) stones. 
The inclusion of gold and silver in this list makes ten 
kinds of precious things. I do not know why diamonds 
were not mentioned here as they were known at that time. 
The conch-shell should be understood as a conch decorated 
with gold or jewels and used for annointing with water 
as in the brahmin tradition, or as an (auspicious) conch-shell 
used for blowing. It was not just an ordinary shell. As 
to the stones mentioned above, they should be understood 
to mean those things which are natural (not artificial) 
stones but which are very valuable, such as jade or onyx. 
They seem to have been used as ornaments from early 
times, like the jade bracelets of the Chinese or the wrist 
beads made of red stones alternating with things of gold 
which were probably used after jade. This does not, then, 
refer to ordinary stones. 

c) Various kinds of weapons which are harmful to life and to 
the body. Instruments for work, such as axes, etc., are 
not included here. 

d) Instruments for trapping animals, both on land and in the 
water. 

e) All kinds of musical instruments. 

f) Paddy -seed and fruits in the places where they are produced 
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(that is, still on the plants). 

The prohibition against handling these things which are anaraasa 
does not come directly in the Pali. The Atthakatha-Acanyas 
compared in the Vinitavatthu the matters which decide apatti, or 
in other places they established this tradition, but in any case, it is 
proper. For example, a bhikkhu who abstains from killing living 
creatures but who handles weapons or instruments for killing or 
trapping them, appears ugly. Or a bhikkhu who abstains from 
playing musical instruments, but who handles them, appears ugly 
as well. Therefore, these things are called anamasa and have 
never been suitable for bhikkhus from the very beginning. 

Vidhivatta — Duties to do methodically. 

The method of wearing the bhikkhu robes, which are worn 
at present according to the style of Dhammayuttika, is like this: the 
antaravasaka is put on by folding the edges inwards towards 
the left side (anti-clockwise) and then pushing the upper end 
in towards the navel without taking the edges and tying them. 
The lower edge of the cloth should cover the knees, hanging 
about halfway down the shins. It should not be worn so long 
that it obstructs the shins when walking. A bhikkhu must put 
on the waistband when he enters a meeting, goes out of the 
wat, or outside his residence. The uttarasanga is worn by rolling 
it inwards towards the left in the same way (as the antaravasaka). 
Inside wats or in a lodging it should be worn covering the left 
shoulder, leaving the right shoulder uncovered. Outside the wat 
in which one lives, one should cover both shoulders, opening the 
‘loofah-roll’ and bringing the right hand out through the parted 
ends of the robe, and then fasten the tag and loop. It is said 
in Pali regarding the sanghati that it is to be worn over the 
uttarasanga when going in an inhabited area, but when in the 
wat, even at the time of doing uposatha-sanghakamma, it is not 
mentioned at all. In this country it is placed (folded) over the 
uttarasanga on the left shoulder. 

At the time of going to collect alms, the bowl is held in the 
manner given in Chapter XII, The Way of Using the Requisites, 
in the section on the bowl. 
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The method of folding robes is explained in Pali as not folding 
them by creasing them in the middle. They should be folded 
so that one hem or the other projects or is overlapped by about 
four inches (the approximate width of the robe’s border) and 
the waistband put on top of the folded antaravasaka. This method 
is good in order to prevent damage in the middle (of the robes). 
In the present time, however, it is easy to find cloth and therefore 
we do not feel that it is important. 

In ancient times, (as often in the present) robes were kept 
hung on a line. The method of hanging them was to take the 
civara in one hand, pass one’s other hand along the line to clean 
it, and then to lift the robe up under the line, bringing it over 
the top so that the fold of the civara is towards one’s body and 
the bottom hem hangs on the other side, away from oneself. 

The bowl is kept under the bed or bench. The method of 
putting the bowl away is to take it in one hand and grope 
under the bed or bench with the other hand and then put it 
away. 

The method of wiping sandals is that first one should wipe 
them with a dry cloth and then with a damp cloth. 

The method of fanning a Thera is as follows: It is said in Pali 
that one should fan the tops of the feet once, the body once and 
the head once, but in the case of one who regards what is high 
and low, one should avoid fanning the head. 

The method of opening and closing the windows according 
to the seasons is as follows: In the cold season, a bhikkhu is 
advised to open the windows during the day and to close them 
at night. In the hot season, the windows should be closed during 
the day and opened at night. I have experimented in the hot 
season by opening the window only a little and it is much better 
than opening it wide as the weather outside is much hotter than 
inside. 

As regards the way of walking, bhikkhus are advised to walk 
single file according to the order of Rains, leaving enough room 
for one person to pass through (between each of them). If there 
are many bhikkhus and the line is very long and bhikkhus wish 
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to walk closer together than this, they should divide into sections, 
each with a space for people to walk in between. If this is 
not done, other people may be troubled. 

When a bhikkhu will do Vinayakamma, he should wear the 
uttarasanga covering the left shoulder and then squat down joining 
the palms together in respect, such as when the duty of confes- 
sing apatti is to be done, saying, “Namo...’\ the words for paying 
respect, in full three times. There are other words besides these 
to be said, such as the promise at the time of confessing apatti, 
(“It is well indeed, venerable sir, l shall be restrained.”), the 
pavarana, and so on. 

The duties to be done methodically have no fixed pattern and 
change according to time and place. They have been included 
here in order to let the group of bhikkhus know that they should 
all behave in the same way and that it is necessary to depend 
on the method of doing tilings in the same fashion, such as 
wearing the robes in the same way. This was done in ancient 
times, and if the pattern of doing things is out of date and can 
no longer be practised, then another way must take its place. 
If this is not practised, however, these methods will be lost one 
by one until there is nothing left. 
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CHAPTER XV 

REVERENCE 



The Triple Gem is the highest refuge for Buddhists. In Pali, 
bhikkhus are prohibited from playfully speaking of the Exalted 
Buddha, the Dhamma, and the Sangha. It is explained thus: 
‘playing’ here means acting playfully or speaking lightly about 
the subject of the Exalted Buddha and the Sangha, like actors 
playing about for pleasure. This should not be done. Telling a 
fable which has been invented, even if it is an example using 
the story of the Exalted Buddha, Dhamma, and Sangha, giving 
the holy names of the Buddha and (members of the Noble) 
Sangha in the main part of the story, is also not suitable, as, 
for example, it has been said that when a herd of elephants 
passed to and fro in front of a Paccekabiiddha (Silent Buddha), they 
would pay their respects to him with their trunks. The telling 
of stories about the Exalted Buddha or the Sangha which are 
recognized to be true, but which are told in the manner of a 
joke or to cause laughter should also not be done. Since no 
care has been taken about this matter there are very many 
unbelievable stories about the Exalted Buddha and the Savakas. 
When one determines to tell the acts (of the Exalted Buddha and 
so on) so as to bring good faith to others, this should be done 
in a manner which is respectful. As an example (of the stories 
which are believable) the accounts of the Scmgayana (Council) in 
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the Dhamma-Vinaya may be used and there is no fault to be 
seen in this. 

The manner of showing humility to each other is the beauty and 
good of tiie community (of both monks and lay people). The 
Exalted Buddha allowed the actions of vandana (prostrating— 
‘showing reverence with the five points’— the forehead, two 
forearms, and the two knees), utthana (standing up to welcome), 
anjali [joining the palms together in respect], and samicikamma 
[other ways of showing humility which are beautiful and good]. 
These actions were allowed to be done by the Exalted Buddha 
in the order of Rains. Also, an asana, and food and drink, 
both of which are of a superior kind, are allowed to be received 
in the order of Rains. 

It is a tradition of bhikkhus not to make anjali to others outside 
their group, called collectively in Pali, ‘anupasampanna’ (those 
without upasampada), a bhikkhuni being numbered among the 
latter (although with upasampada). Among the group of bhikkhus, 
it is held that one should not make anjali to bhikkhus who are 
junior, while one should make anjali to bhikkhus who are senior. 
Moreover, it is held that one should not make anjali to bhikkhus 
of another nikdya (group) who are called nanasamvdsa, translated 
as ‘those who have Dhamma as the cause of living separately’. 
Although a bhikkhu is senior, yet if lie speaks what is not Dhamma, 
one should not make anjali to him, while bhikkhus who do speak 
Dhamma should be honoured in this way. Anjali should not 
lie made to senior bhikkhus, who are of the same nikaya, called 
samanasamvasa— ‘those who have Dhamma as the cause of living 
together', on the following occasions: 

a) at the time of practising viiljhanavidlri (the process of 
rehabilitation), that is, the penalty (punishment) for having 
committed the apatti of sanghadisesa. 

b) at the time when a sangha has imposed ukkhepamyakamma 
(an act of suspension). A bhikkhu is then prohibited 
from sambhoga (eating together) and from samvdsa (doing 
sanghakamma together). 

c) at the time when one is naked (or half clothed). 
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d) at the time of walking along a road or when in an inhabited 
area. 

e) at the time of staying in a dark place when they cannot 
see each other. 

f) at the time when the senior bhikkhu does not know, as 
when asleep, engrossed with much work, or when he has 
sent his mind elsewhere, so that if a bhikkhu makes anjali 
to him, he may not respond to it. 

g) at the time of eating food. 

h) at the time of stooling or urinating. 

If a bhikkhu makes anjali to a senior bhikkhu in the first 
three cases above (a, b, c), he falls into dukkata, but in the case 
of the other five it is said simply that it is not good and not 
proper. 

Now, for what reason is it that bhikkhus hold that they should not 
make anjali to others? This matter can be known for I have come 
to the conclusion that this is due to regard for birth, of which the 
brahmins were the originators (lit: owners). People who gave 
up regard for birth came to hold that their Dhamma was better 
than that of others and so came to hold their own group in 
high regard. The result was that there was pride. In the 
Suttas it is explained that brahmins and wanderers came to see 
the Exalted Buddha or to see the Savakas, and simply spoke to 
them without showing respect. This type of person does not 
hold with the making of anjali to others outside their own group. 
The group of bhikkhus perhaps may have held to this tradition. 
If bhikkhus do not hold to this tradition, they may lower them- 
selves and thus become the inferiors of those (brahmins, etc). 
It is impossible (for them to do so). To show respect to those 
who follow another Dhamma and who practise another Sila is 
to show that they are in fact higher than one’s own Dhamma 
and Sila. Since those who follow the Dhamma and Sila of the 
Exalted Buddha consider these to be the highest, it is impossible 
for them to show respect to another group, thereby lowering 
themselves. For this reason, perhaps, there is the prohibition 
against making anjali to those in other groups. 
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Uttliana (standing up to welcome) is the duty of the junior 
bhikkhu which should be practised towards the senior, but it is 
not explained in detail as in the case of anjali. Perhaps the 
meaning may be that (a junior) who sits in the residence of a 
senior bhikkhu will not stand up to welcome a bhikkhu who is 
junior to that senior bhikkhu. The action of anjali may be the 
same (in that case, as standing up to welcome) but it is not 
prohibited. According to the custom of the present day, when 
sitting in a row in a house and when there is a sangha-meeting 
in a wat, bhikkhus do not stand to welcome anyone. 

Anjali is rather used while squatting and can by used by a 
bhikkhu who is senior to the other, as when one begs forgiveness 
of a junior, or when one does Vinayakamma. It is also used 
while standing, but only to a senior bhikkhu. 

Samicikamma (other proper methods of showing respect) can 
also be performed towards a junior at some times, such as when 
a saddhiviharika is sick, when it is the duty of the upajjhaya to 
take care of him. 

Regarding these last three subjects (utthana, anjali, and samici- 
kamma), bhikkhus do not fall into apatti (if they do them at 
the wrong occasions as above) as they do in the case of showing 
respect. 

When the Exalted Buddha was living, bhikkhus addressed 
each other as avuso, translated literally as ‘one who has long 
life’ and being equivalent to our way of address, ‘sir’, thus 
making themselves equal with the others, unless, for instance, 
they were very senior or very junior, in which case the junior 
addressed the senior as bhante, literally translated as ‘the 
venerable one who has developed’, and which is equivalent to 
our way of address ‘Venerable Sir’ or ‘Reverend Sir'. The 
senior addressed the junior as avuso. Before his Parinibbana, 
the Exalted Buddha ordered bhikkhus to address each other 
according to seniority and juniority, allowing the junior to address 
the senior as ‘bhante’ while the senior should address the 
junior as ‘avuso’. For this reason, it is the bhikkhu tradition to 
do this until the present time. This matter comes in the Maha- 
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parinibbana Sutta and is not mentioned in the Vinaya and 
therefore, bhikkhus who do not follow this pattern do not fall 
into apatti. 

Bhikkhus addressed each other by placing the honorific ayasma 
before the name, ayasma Upali, for example. This word is 
translated literally as ‘one who has long life’ and is equivalent 

to our way of address ‘Tan * (Venerable ). It 

was used to address bhikkhus who were senior and among those 
who were nearly equals, and is still used in the present time. 

When a junior speaks (in Pali) to a senior bhikkhu, the verb- 
number should be changed and lie should use the plural form as 
though speaking to many persons. But when the senior speaks 
to the junior, he uses the singular form as though speaking to 
only one person. These words are used in Vinayakamma, such 
as confessing apatti, when speaking in the Magadha language 
(Pali). 

On the subject of the allowance by the Exalted Buddha for 
the better asanas being given to senior bhikkhus in the order 
of Rains, a junior bhikkhu who is preaching the Dhamma can 
sometimes sit higher than the Theras' seats, while the Theras sit 
at a lower level or upon the same level, thus showing respect 
for the Dhamma, which is proper. When a junior will preach 
the Dhamma, he must first ask for permission from the senior 
bhikkhu, after which he can preach. He does not show respect 
to the senior bhikkhus if he does not do this, because it is their 
duty to preach the Dhamma. If, due to any circumstances, the 
Theras cannot preach the Dhamma, then that duty falls to the 
junior bhikkhus. 



t When a junior bhikkhu lives in the same kuti as a senior 
bhikkhu, if the former wishes to teach Dhamma, explain its 
meaning, recite Dhamma, preach, light or put out a fire, open 
or close a window, he should ask for permission first. 

It is prohibited for him to do these tilings by himself. If the 
senior bhikkhu allows him to do things at any time, he need 
not request permission every time. 
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t When upajjhayas or acariyas or other bhikkhus who are 
upajjhayamatta or acariyamatta are walking without 
sandals, it is prohibited to walk with sandals on. 

Bhikkhus who are suitable to be upajjhayas or acariyas to 
give nissaya, that is, they are older by ten Rains, are called 
upajjhayamatta and acariyamatta, which are translated as ‘upaj- 
jhaya-class’ and ‘acariya-class’. But the Atthakatha Acariyas 
have explained that bhikkhus who are senior by six Rains are 
called acariyamatta because they can give nissaya to young 
bhikkhus when the latter have four Rains. I understand that 
bhikkhus who receive the duty of acariya, giving nissaya to 
other bhikkhus, should be senior by more than ten Rains (over 
the bhikkhu to whom he gives nissaya). For example, if he 
will give nissaya to bhikkhus having four Rains, he himself 
should already have fourteen Rains. I should like to make a 
comparison in this way: a boy of twelve is old enough to be 
the father of a young child. Now how is this? But that twelve 
year old in another four years will be sixteen so perhaps he 
may have a child like this. A young child four years old needs 
someone to look after him and perhaps one who is sixteen can 
do so, but can even he be called a father? I think it is impossible! 
It is only the elder brother taking care of the younger brother! 
Just as when a person is old enough to be a father can be determined 
from the date of his birth, so whether a bhikkhu is old enough 
to be an acariya must be determined from the time of his 
upasampada. 

It is a tradition of bhikkhus that whoever enters the area 
around a cetiya, which is a place for the recollection of the 
Master, should behave in a respectful manner, neither opening 
his umbrella nor putting on sandals nor wearing the civara covering 
both shoulders. They should not speak loudly there or sit with 
their legs spread apart with their feet pointing (at the cetiya), thus 
not showing respect for that place. They must not stool or 
urinate, spit upon the terraces of the cetiya (or) before an image 
of the Exalted Buddha, their good behaviour thus showing respect 
for the Master. 
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It is a tradition of bhikkhus who will make Vinayakamma to 
each other, such as declaring purity (parisuddhi), pavarana, or 
confessing apatti, to wear the robe with the right shoulder open, 
to squat down and to make ahjali. When a bhikkhu will listen 
to an explanation of Vinaya (Vinayakatha), or to a sermon 
on Dhamma (Dhammadesana), he sits still and listens and does 
not talk to others, and he takes care not to cough so as to drown 
out the voice of the preacher. If there is no necessary cause, a 
bhikkhu should not stand up and leave that place at the time 
when a bhikkhu is preaching, but should wait until the end 
of that sermon. If it is a long explanation, such as a Dhamma- 
desana throughout the night, a bhikkhu should wait until one 
section of it is completed. Words conveying Dhamma, whether 
written, printed, or engraved, should not be walked over or 
trodden upon. This is counted among the ways of respecting 
the Dhamma. 

It is a tradition of bhikkhus who will enter a meeting of the 
sangha, except in an inhabited area, to wear the rote with 
the right shoulder open and to show a manner restrained and 
proper to both senior and junior bhikkhus. This is counted among 
the ways of respecting the Sangha. 

In Pali there are only three forms of respect given: wearing 
the rote with the right shoulder open, the position of squatting 
down, and ahjali when doing Vinayakamma. Apart from these, 
the rest are traditions which have been established afterwards, 
but they are duties which are good and a bhikkhu should practise 
them accordingly, so they have been mentioned in this chapter. 
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CHAPTER XVI 

RESIDING FOR THE RAINS 



It was the custom of the country in ancient times for people 
to. stop coming and going between various places when the 
rainy season arrived, as, for example, livestock-merchants selling 
draught animals. Whatever place they had come to, there they 
had to stay for the rainy season because the way for the journey 
became muddy and it was not convenient for travel. Apart 
from this, the land was inundated from the heavy rains. In 
the Early I ime of Enlightenment (pathamabodhikalaj, bhikkhus 
were few and when the time for the rainy season came they 
would cease wandering and take up residence by themselves. 
The tradition (tor staying all through the rains) was not then 
established by the Exalted Buddha. When the number of 
bhikkhus had greatly increased, however, he established the 
tradition that when the rains arrived, bhikkhus must stay at 
that place (where they had wandered to when the rains 
came) and not go elsewhere for a night throughout the three 
months. W e call this 'residing for the Rains*. 

The lunar day marking the entrance into the Rains is called 
vassitpanayika. In Pali, two times for this are laid down: purimika- 
vassupanayika— the day for entering the first period of the Rains; 
and pacchimika-vassupanayika— the day for entering the last 
period of the Rains. The day for entering the first period of 
the Rains is fixed by the full moon having passed one day in 
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the asterism of Asalha, that is, the first clay of the waning 
moon of the eighth month. The day for entering the last 
period of the Rains is fixed by the full moon one month later 
(the first day of the waning moon of the ninth month), the 
moon having spent one month in the asterism of Asalha. 

The reason why the days of entry into the Rainy Season, 
both first and last, are so fixed is not clear. Somdet Phra 
Maha Samana Chao Krom Phraya Pavaresvariyalankarana, my 
upajjhaya, came to the conclusion that there was only one 
day in a year for entering the Rains, but in Pali it says that 
there are two of these: purimika-vassupanayika being the day 
for entering the Rains in a year with the ordinary number of 
(lunar) months, while paccliimika-vassupanayika is the day for 
entering the Rains in a year which has the adhikamasa or an 
additional month. In the latter case, the fixing of the day for 
entry into the Rains is postponed for one month from the first 
date.* Ilis view means only this. It is well reasoned, but 
according to astrology, postponing the Rains-entry day by one 
month, that is, by adding the adhikamasa, means that on the 
first full moon day, the moon in its orbit has not reached the 
asterism of Asalha. It readies that asterism on the next full 
moon day. If this is the case, then there is only one day for 
the Rains-entry, that is, the day after the full moon has reached 
the asterism of Asalha, which is comparable with the solar 
reckoning of the day after the full moon in July. If there are 
two full moons in that month, it will be the day after the 
second full moon. 

I believe that at the time of composing the Pali, bhikkhus 
may not have understood astrology that well. They may have 
thought that the day for entry into the last period of the Rains 
was fixed on the first day of the waning moon one month after 
the full moon had reached the asterism of Asalha, which is 
comparable to the day after the full moon in August. They may • 
simply have taken the month which had been postponed and 
added it. They did not know how to add the adhikamasa in 
order to adjust the lunar reckoning, the days of which are less 
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in number than the solar reckoning. (The adhikamasa must be 
added so that the years correspond to each other), such as, the 
day for entering the Rains by the full moon having passed one 
day in the asterism of Asalha, which is postponed gradually 
month by month until it reaches one month, when it is adjusted 
to be as usual. Therefore the view of my upajjhaya may be 
correct. I have not yet seen any other conclusions which are 
better than his. 

The reason behind not letting bhikkhus stay for the whole 
four months (of the Rains) is an easy question, for bhikkhus 
needed the final month of the Rains for the civara-time, for 
finding civara, or for making civara, or for replacing the old 
ticivara (set of three robes). And by that time, in the north- 
ern parts, the waters may already have subsided, as in our 
country. 

Bhikkhus who enter the Rains-residence must have lodgings 
for protection with a door which can be opened and closed. It 
is prohibited from residing for the Rains in vaults used for 
keeping dead bodies, or under an umbrella [such as under the 
umbrella-shelter (krot) of dhutanga-bhikkhus, or under a cloth 
kuti such as a tent], in a jar [perhaps meaning a baked 
earthenware kuti] or in the hollow of a tree, or in the fork of 
a tree. 

In the sangharama, it is the duty of the bhikkhu who is the 
senasana-gahapaka to distribute lodgings sufficient for all bhikkhus. 
Bhikkhus who have taken a lodging should sweep it and 
arrange it in order, and so on, to setting out drinking water 
and water for general use. This is the preliminary duty which 
should be done before the Rains. The lodgings should be dis- 
tributed before the Rains so that bhikkhus who receive them 
will have time to arrange them before the Rains-entry day. 

How is the ceremony of entering the Rains performed? In 
Pali it says only that a bhikkhu should decide, that is to say, 
lie should make his mind firm that he will live there for three 
months and he is called ‘one who makes the decision to stay 
here’. Although a bhikkhu does not make a decision to stay 
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there, but when the time of the Rains-entry day comes he does 
not go to spend the night elsewhere, he is called ‘one who 
enters the Rains'. At present, however, there is a tradition to 
meet together and to recite together the words of the adhit- 
thdna (resolution): 

imasmim dvusc.imam temasam vassam upema 
which is translated: ‘We enter the Rains in this wat for this 
three months.’ 

To stay in one place for the Rains, there should be a boundary 
to mark the area in which a bhikkhu should stay. In this 
matter it is not certain whether the boundary should be fixed 
around the vihara, that is, the kuti for living in, or around the 
whole wat. Therefore, there is a tradition for each individual 
to resolve upon the Rains-residence, repeating in his kuti: 
imasmim vihare imam temasam vassam upend 
which is translated in the same way, using vihara in place of 
avasa. 

I understand that it depends on the boundary limits in the 
same way as a sammatisima is the boundary for sanghakamma. 
If a bhikkhu builds a kuti for residing alone through the Rains 
in the forest, in this case he may fix the boundary as only the 
kuti and its surroundings. In Pali it goes like this: pdtipade 
viharam apcti senasanam panndpeti , which is translated: ‘In the 
patipada-day [first of the waning moon] a bhikkhu goes into 
the vihara and arranges the senasana.’ If bhikkhus stay in a 
group for the Rains, in this case they may fix the boundary 
around the lodgings of all the bhikkhus, called avasa (or wat). 
In Pali it goes like this: d visit dvdsesu vassam vassati , translated 
as: ‘Residing for the Rains in two w^ats’, [but to reside in two 
wats for the Rains is prohibited]. It came to be the view 
afterwards that the limits of the wat should be taken as the 
boundary and therefore it is the tradition to inform all bhikkhus 
of the boundary upon the day of resolving upon the Rains- 
residence, so that all bhikkhus will be staying within the 
boundary at the time of dawn. 

When the Rains-entry day comes round and the bhikkhus 
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do not enter on the Rains-residence but stray here and there, it 
is not proper. In ancient times, bhikkhus observed this strictly. 
For example, the bhikkhus from Patha were journeying to meet 
the Exalted Buddha and had reached the city of Saketa, only 
six or seven yojanas from the capital of Savatthi where the 
Exalted One stayed, when the day for the Rains came round. 
They had to enter the Rains at Saketa against their will, think- 
ing all the time of the Master: ‘We have come to stay near 
to Savatthi but we have not met Him.’ When bhikkhus jour- 
neyed with a caravan or with carters or took passage on a 
cargo boat, when the day of the Rains came round, bhikkhus 
entered the Rains at that place. Bhikkhus are advised to make 
their minds firm, thinking (or saying): 

idha vassam upemi 

which is translated as: ‘I enter the Rains here.’ If the caravan 
or carters move off somewhere else, then the bhikkhus should 
go with them. If they reach a place where bhikkhus have 
decided to stay during the Rains, then they should stay there 
with the other bhikkhus. If they (the caravan or carters) 
reach their native place and then separate from each other, 
not settling as a group as before, a bhikkhu with them is 
advised to stay with other bhikkhus in that place. It is the 
same when travelling in a cargo boat. It is explained that in 
these three instances, the Rains of bhikkhus are not broken and 
that they can make pavarana. 

The time of the Rains-residence is the time for bhikkhus to 
practice the samanadhamma (dhamma for one who makes himself 
peaceful— namely calm and insight meditation practice) and they 
can make certain rules for themselves. Bhikkhus are, however, 
prohibited from making rules which are not righteous (dhamma): 
for example, prohibitions on speaking and learning Dhamma- 
Vinaya, on reciting Dhamma, on giving a desand (sermon), on 
giving pabbajja, upasampada and nissaya, on speaking, and on 
compelling the practices of the dhutahga (austere practices) to 
develop the samanadhamma. They should make rules which 
concern righteous matters. They should advise each other to 
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be diligent in speaking and learning Dhamma-Vinaya, in religious 
duties, in knowing the limits lor speech, in willingly undertaking 
the dhutaiigas and developing the samanadhamma according 
to the strength of their abilities. They should kindly advise 
each other in the various duties (vatta), in keeping concord 
amongst themselves without disputes or strife, in knowing how 
to give respect and to be considerate of others' feelings, as, for 
example, when a bhikkhu will recite Dhamma he must not 
disturb in any way bhikkhus who are developing bhavana 
(meditation). He should go to do that in another place. This 
prohibition to establish rules which are not righteous should be 
applied at other times (out of the Rains). 

Bhikkhus who enter the Rains must stay in one place limited 
by a boundary throughout the three months, as mentioned above, 
until Pavarana day is over when they may wander on tour 
again. If a bhikkhu is absent during that time for more than 
seven days, lie cannot receive the advantages of the Rains-residence 
which will be mentioned below. If he has real business to 
attend to, the Exalted Buddha allowed him to go but he must 
return within seven days, this being called sattaha-karaniya (the 
seven days for what should be done), or sattaha for short. 
Bhikkhus who go and spend nights in other places not exceeding 
this limit do not break their Rains-residence and they can obtain 
its advantages. If it is beyond this limitation, the Rains-residence 
is broken. When a bhikkhu will go for sattaha-karaniya, he 
must determine in his mind that he will return within seven 
days. If he does not do this in the beginning, for example, he 
thinks that he will return on that very day but some danger 
arises by chance and he is not able to get back, it is understood 
that liis Rains is not broken because it is within the Exalted 
Buddha’s allowance, and in his mind he thought to return. 
When going for sattaha-karaniya there is no necessity for a 
ceremony, so in Pali there is the Exalted Buddha’s allowance 
that when there are seven days left before Pavarana day, a 
bhikkhu may leave the wat and his Rains is not broken. The 
Pali explains that a bhikkhu may leave without firmly making 
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up his mind to return. It is said on this matter that a bhikkhu 
leaves the wat because the last day of the Rains-residence will 
fall upon the seventh day from then. In other places it is 
mentioned that one should return within seven days because it 
is not yet the end limit of the Rains-residence. 

During that three months the Exalted Buddha allowed bhik- 
khus to go for sattaha once or many times, but this matter 
does not seem to be clear in Pali. It is understood in the 
present that a bhikkhu can go for sattaha several times, but 
it must be very necessary to go and it must be for some very 
pressing business. When that business is finished, he must hurry 
to return. If the time taken for going several times amounts 
to about seven days but not more, this will be suitable, but on 
this matter the Atthakatha-Acariya explains that when bhikkhus 
have entered upon the Rains, but one night has not yet passed, 
a bhikkhu can go for sattaha. This seems queer and erratic! 
How can they be called ‘those who stay for the Rains’? There 
is no need to say that they stay for the Rains even for one 
night if they can leave that place for seven nights, and yet 
this is allowed! During the three months (if this is so), bhikkhus 
may stay in the place where they take up the Rains for only 
eleven or twelve days and apart from this they may wander 
here and there. How can it be right? 

The business which may be the cause for sattaha-karaniya is 
mentioned in Pali as follows: 

a) Fellow Dhamma-friends (bhikkhus and samaneras), or 
mother and father, are sick and when a bhikkhu knows 
this, he can go to nurse them. 

b) Fellow Dhamma-friends are sexually discontented and wish 
to disrobe and when a bhikkhu knows this, he may go 
to quench their desire. 

c) There is some duty of the sangha to be done, such as a 
vihara is damaged at that time so a bhikkhu may go in 
order to find material for its repair. 

d) Donors wish to increase their goodness (kusala) and invite 
a bhikkhu, so a bhikkhu may go in order to support 
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their faith. 

Even in the case of oilier duties apart from these, if they are 
proper or necessary and in accordance with the above, a bhikkhu 
may go for them as well. 

If during the time of the Rains-residence some danger occurs 
so that bhikkhus can live there no longer and they depart, 
though their Rains is broken, they fall into no apatti. hi Pali 
these dangers are shown as follows: 

a) Bhikkhus are disturbed by dangerous animals, robbers, or 
by ghosts. 

b) The lodgings are burnt out or flooded out. 

c) Such dangers as the above occur to the gocaragami (the 
houses for collecting alms) and it is difficult for the 
bhikkhus to go collecting alms. Regarding this, if the 
householders move away, bhikkhus can follow them. 

d) A bhikkhu has but little food, or he does not get the 
food and medicine which are suitable for him, or else he 
has no proper supporter. In this matter, if bhikkhus are 
able to bear it, they should do so. The Exalted Buddha 
lias made himself an example of this when he entered 
the rains in the city of Veranja. Rice at that time was 
very expensive and the sangha had to starve. Even 
then he stayed there throughout the Rains. If a bhikkhu 
can really bear it no longer, then he may go. 

e) There is a woman coming (to the wat) to lure a bhikkhu, 
or there are relatives coming to disturb him by luring 
him with property, etc. The mind by nature changes 
very rapidly and soon such things may become dangerous 
to the brahmacariya (the pure life, holy life), so he may 
go from there. If bhikkhus see property without an owner 
(which may tempt them), they may also depart. 

f) The sanghas in other wats are nearly broken, or are 
already broken apart (by schism). A bhikkhu can then 
go to forbid (the creation of the schism), or to reconcile 
them. 

In these matters, if bhikkhus can return within the (seven 
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day) time (limit), then they should go in the sattaha-karaniya. 

If bhikkhits accept the invitations of householders, or they 
agree amongst each other to stay for the Rains in any place 
but then do not stay in that place, they fall into patissava - 
dukkata, meaning wrong-doing for accepting the invitation 
agreement and then not abiding by it. Even in accepting other 
commitments, if a bhikkhu evades them, he is patissava-dukkata. 
It is said that he is dukkata because his original volition was 
pure, but if he has the intention to evade them from the begin- 
ning, it is explained that he is pacittiya for accepting those 
commitments and dukkata for evasion of them. 1 understand 
that in the case of bases which are not totally false, for 
example, a bhikkhu sees but he has the volition to say that he 
has not seen, the result depends upon doing or not-doing. If 
we compare this with the factors of musa (false speech), the 
basis does not appear when there is only volition and he does 
not make any movement of body or speech, and therefore, those 
factors are not complete for musa. He should be, according to 
the Pali, only patissava-dukkata. Dukkata for evading agree- 
ments such as these, however, should not be thought of as 
something light so that they become easy to break. It may 
bring more danger than some (kinds of) musa. 

A bhikkhu who lives throughout the Rains-residence until he 
makes pavarana can obtain the benefits of the Rains-residence 
from the patipada day onwards for one month: (1) If he 
wishes to go wandering/travelling, there is no need to take 
leave as laid down in the sixth training-rule in the Acelaka- 
vagga of the Pacittiya-chapter; (2) When he goes wandering/ 
travelling, he need not take the complete set of robes; (3) He 
may eat in the way of gambhojana and paramparabhojana*; 

(4) He may keep as many atireka-civara ** as he pleases; 

(5) The civara which occur for him at that place (where he 
has spent the Rains) are possessions which can be taken away. 

* See Vinayamukha Vol. I. pp. 148-151. 

** See Vinayamukha Vol. I, p. 83. 
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If lie has the chance to spread the Kathina (in ancient days 
bhikkhus used a wooden frame on which to sew the robes and 
it is this which is 'spread’), the five benefits are extended for 
a further four months throughout the cold season. 
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CHAPTER XVII 

UPOSATHA AND PAV ARANA 



Uposatha 

This is the name for practising one form ol religious austerity 
relating to fasting. Uposatha is translated as ‘entering to stay’, 
equivalent to our observance of the precepts. It was a tradition 
before the Buddha-time, fixed for observance upon the full moon 
day and upon the dark of the moon, as well as upon the quarter 
moon days, which are equivalent to the fifteenth of the waxing 
moon, the fifteenth or fourteenth of the waning moon, and the 
eighth of the waxing and waning moons respectively. When 
the Buddha-time came, the Exalted Buddha assented to that 
tradition, allowing it to be used as the days for meeting together 
to speak on or to listen to the Dhamma and it was the occasion 
for the observance of Uposatha by laypeople. As regards the 
assembly of bhikkhus, however, the Exalted Buddha allowed them 
to make Uposatha only upon the full moon and the dark moon 
days. In fourteen or fifteen days they were allowed to hold 
the Uposatha once. 

In the Early Enlightenment Time, the Exalted Buddha himself 
delivered the Noble Teaching in the assembly of the sangha 
and raised up those virtues which are the heart of the sasana 
and explained them, as given in the Ovada-patimokkha* Later 
on, the Exalted Buddha gave his permission to the sangha to 
* See ‘Patimokkha' (Pali and English Trans.), Mahamakut Press, all | 
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make Uposatha by themselves. In each group, one bhikkhu 
should recite the training-rules which had been arranged for 
that purpose, called the Patimokkha , in the midst of that sangha. 
In Pali, the cause for the Exalted Buddha ceasing to recite the 
Patimokkha is given: there was an impure bhikkhu in that 
sangha. When considering this matter according to this circum- 
stance, rather it should be understood that when he handed 
over power to the sangha so that they could preside over 
sanghakamma, he let them recite the Patimokkha so that bhikkhus 
could listen to it again and again until they had memorized it, 
for learning and maintaining the Dhamma depended on listening 
and memorizing. Apart from these two days, the Exalted 
Buddha allowed bhikkhus to make extra Uposatha in some 
cases, as when bhikkhus have been broken apart (by schism) 
and are then reconciled, for example, as was the case of the 
bhikkhus at Kosambi, this being called samaggi-uposatha (concord- 
uposatha). Beyond these limits, bhikkhus are prohibited from 
making Uposatha very often. In this way, there are three 
days for Uposatha— the fourteenth, the fifteenth, and the 
samaggi day. 

If bhikkhus meet together four or more in number, the Exalted 
Buddha has ordered them to recite the Patimokkha. If there 
are only two or three bhikkhus, they are called a garni or group. 
They are allowed to inform each other of their purity. If there 
is only one bhikkhu, he is called ‘ puggala (a person) and he 
should make an adhitthana or determination by himself. In this 
way there are three causes (lit., makers) of Uposatha, that is, 
sangha, gana, and puggala, and there are three methods, cor- 
responding to these, of doing the duty to be done— reciting the 
Patimokkha, informing of purity, and making an adhitthana. 

In each wat [where there is a sima], there should be one 
building for the sangha to meet for Uposatha of sufficient size 
for not less than twenty-one bhikkhus to sit down. When the 
fixed day comes round, they should meet to make Uposatha 
in that building. That place is called the uposathaghara (uposatha- 
building). The place which we call the uposatha or bot (in Thai, 
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from posatha) which is the principal building of a wat at present, 
is just this uposatha-building. In one wat it is prohibited 
to have more than one uposatha-building. If bhikkhus first 
have used one building for Uposatha and later wish to use 
another, they should first give up the former one. It is also 
proliibited to make the Uposatha in the vicinity of the uposatha- 
building [this refers to a large wat having a Great Boundary 
(mahasima) with the kutis inside this sima], unless some bhikkhu 
is seriously ill and cannot give his pari&uddhi (entire purity) as 
will be mentioned below-, and the other bhikkhus cannot carry 
him into the sangha-assembly. If it is necessary to make Uposatha 
in other places, as in a case such as this, information about 
this should be given to all the bhikkhus. 

W hen Uposatha-day comes round, the theras should go to the 
uposatha-building first and order bhikkhus to help sweep that 
place. If it is dark then it should be lighted. Drinking water 
and water for general usage should be set out and the asana 
spread out, with everything finished before the meeting of the 
sangha, or this can be arranged by turns among the bhikkhus. 
These four duties are called fiubbakarana, translated as ‘the duties 
which should be done before’. 

Before reciting the Patimokkha, there are yet another five 
duties which should be done as follows: 

a) Bhikkhus should convey the purity of sick bhikkhus. 

This is explained thus: There is a sick bhikkhu within the 
sima, or within the boundary enclosing many residences, who 
cannot go to the meeting of the sangha at the uposatha-building. 
One bhikkhu should receive the sick bhikkhu’s purity and then 
go to inform the sangha at the uposatha-building, this being 
called conveying the purity’. The way to give that purity is 
as follows, that bhikkhu should make himself free of apatti first 
and then declare his purity. In Pali, however, the former action 
is not mentioned. It simply says that a bhikkhu should wear the 
robe covering the left shoulder, squat down and make anjali, 
saying to the other bhikkhu: 
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parisuddhim dammi, parisuddhim me ham , parisud- 
dhim me dr ocelli 

which is translated: ‘1 give my purity. Please convey my purity 
(to the sangha). May you declare my purity (to them).’ These 
are the words of a sick bhikkhu who is senior to the receiving 
bhikkhu. If the sick bhikkhu is the junior, he uses haratha 
in place of ham and d rocet ha in place of dr ocelli, but it will 
be translated in the same way as the above. T lie bhikkhu who 
receives that purity from the sick bhikkhu should inform the 
sangha, but in Pali the pattern for doing this is not laid down, 
nor which words should be used. Moreover, even if bhikkhus 
do not inform the sangha, that purity is also (counted as though) 
conveyed to them. The pattern used for informing the sangha 
of purity together with the chanda (or consent for that sangha* 
kannna), is mentioned below. I understand that the giving of 
that purity is requesting another bhikkhu to represent: him. If 
this view is correct, that purity should be conveyed when the 
Patimokkha recitation is finished, as in the case of bhikkhus who 
are able to go by themselves (conveying their own purity). The 
words for informing about this would probably be as follows. 
Suppose that the sick bhikkhu is named Uttara and he is senior 
to the bhikkhu who conveys his purity. The bhikkhu who has 
received this says: 

ayasma bhante uttara gildtno pdrisuddho'ti patijdni 
parisuddho'ti tarn sahgho dhdretu 

which is translated: ‘Sir, the Venerable Uttara is sick. He promises 
that he is pure. May the sangha hold him to be pure.' If the 
bhikkhu who conveys the purity is senior to the sick bhikkhu. 
he should say uttara bhikkhu in place of diyasmd uttaro, thus 
changing the mode of address. When bhikkhus who have received 
the purity of the sick bhikkhus have conveyed it, then the sick 
ones have made the Uposatha. 

b) Bhikkhus should convey the chanda or consent of the 
sick bhikkhus as well. 

This is explained thus: Bhikkhus who live within the sima or 
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within the boundary of the wat, have the right to enter the 
sangha-meeting. If the duties of the sangha are carried out 
without them, such duties will not be righteous. It cannot be 
done like this unless the sangha obtains the consent of the absent 
bhikkhus. Giving this consent is called ‘giving chanda 9 . All 
bhikkhus who have received information should be willing to 
enter a meeting of the sangha for accomplishing sangha-duties. 
If a bhikkhu cannot go for some reason or other, such as when 
he is sick, he should give his consent to the sangha for doing 
that duty. In ancient times, it is probable that meetings were 
not frequent as at present. If there were duties to be done, such 
as the appointment of an officer in the sangha, this may have 
been kept over until Uposatha-day. If that was so, bhikkhus were 
advised to bring the consent of the sick bhikkhu (s). If it is to 
be done properly, it seems that one must also inform them 
about that duty to be done by the sangha. Perhaps with the 
giving of consent the sangha could make Uposatha, if it is 
understood that the asking to convey their purity is their declaration 
in place of their presence. 

In Pali, there is the following method of giving chanda or 
consent: the bhikkhu who gives the chanda should wear his 
uttarasanga covering the left shoulder, squat down and make 
anjali, saying to the other bhikkhu: 

chandam dammi, chandam me ham, chamlath me 

arocehi 

which is translated: I offer my consent. May you convey my 
consent (to the sangha). May you declare my consent (to them).’ 
Probably it should be understood that the patterns were laid 
down for speaking only one of the (above short) sentences. 
Giving purity is also the same. The words of a senior bhikkhu 
giving consent are as above, but if he is junior to the other he uses 
the words haratha in place of hara and arocetha in place of 
arocehi. This should be understood according to suitability of 
meaning as mentioned already in giving purity. The pattern 
of words to be used by the bhikkhus who convey the consent 
are not laid down in Pali and it lias been composed for use 
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later. Suppose that a bhikkhu named Uttara gives his consent 
and he is senior to the receiver of that consent, then the latter 
says: 

ayasma bhante iitlaro mayham chandam adasi, tassa 
chatulo mayd uhato sadhu bhante sanghd dhdretu 
which is translated: ‘Sir, Venerable Uttara has given his consent 
to me. I have conveyed his consent. It is well, sir, if the sangha 
holds it (to be so).’ If the giver of consent is junior (to the 
receiver), the latter should use the words uttaro bhante bhikkhu 
in place of ayasma bhante uttaro And whatever a bhikkhu’s 
name is, that name should lie used instead of Uttara. 

Informing of consent together with purity can be done as follows: 
uttaro bhante bhikkhu gildno mayham chandahca 
parisuddhihea adasi tassa chando ca parisuddhi 
ca mayd dhata, sadhu bhante sahgho dhdretu 
which is translated: ‘Sir, Uttaro bhikkhu is sick. He has given 
his consent and purity to me. I have conveyed his consent and 
purity. It is well, sir, if the sangha holds it (to be so).’ When 
the sangha has received the chanda of bhikkhus who have not 
entered the meeting, the sangha can make Uposatha or other 
sanghakamma as well. It is explained that purity is only for 
Uposatha, but consent is for both Uposatha and other sangha- 
kamma. 

c) Informing about the season. 

Three seasons were counted in the time of the Exalted Buddha— 
hemanta-utu or the cold season, gimha-utu or the hot season, and 
vassdna-utu or the rainy season. The beginnings of these seasons 
are fixed together with their divisions into lunar months, fortnights 
and lunar days, as mentioned in the Chapter on Measurements 
(Ch. X) in the section on time. In telling the seasons it is 
understood that there is a benefit of informing the bhikkhu- 
sangha how to count the time accurately. The cause for this 
counting is discrepancy, which can be seen in the occasional 
adding of the adhikamdsa, or the extra month, and adhikavdra, or 
the extra day, because of the reason already mentioned under 
time-measurement in Chapter Ten. It was of much benefit in 

99 



that time. At the present time announcements are still made 
throughout the country on how to use them. If there were no 
such announcements there would be a discrepancy in the coimting 
of the lunar days through not inserting the adhikamasa and 
adhikavara. At that time, it happened that bhikkhus had miscal- 
culated (the Uposatha-day). 

In the Uposathakkandaka it mentions about the Uposatha-day 
of resident and visiting bhikkhus, these being counted differently, 
one group counting fourteen and the other group fifteen days. 
The Exalted Buddha ordered bhikkhus to inform of the season 
which has the advantage of telling bhikkhus how to coimt the 
time correctly. How should this be told? This matter should be 
well considered. I understand that one may inform about the 
season, month, fortnight, and lunar day at that time, or tell the 
time which has past and the time which is to come in that year, 
as can be seen in the method of informing about the era before 
delivering a sermon. At present, this is simply telling the name 
of the season, and that in that season there are eight Uposatha, 
or seven Uposatha and one pavarana, or ten Uposatha (in this 
way): one Uposatha has arrived, so many Uposathas have passed, 
and so many Uposathas are to come. In this way, when bhikkhus 
listen at the beginning of that season and hear there are ten 
Uposathas, they know that in that season there is an adhikamasa. 

d) Counting the bhikkhus. 

This has the benefit of letting the bhikkhus know how many 
bhikkhus there are in that wat or in that province, that is to 
say, in every period of every half-month the register of bhikkhus’ 
names should be examined once to find out the number of bhikkhus 
who remain, the increases or the decreases. It is explained that 
the method of counting may be done by calling their names or 
by counting tickets. I understand that when bhikkhus live in 
the same wat, they should be counted by calling their names. 
If there are bhikkhus in that assembly from different wats but 
from the same province, they should be counted by ticket. At 
present any method can be used according to whatever is con- 
venient. By the calling of names, however, it is easy to know 
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who is absent. As to the information gotten from this, it tells 
only the number of bhikkhus who have entered the meeting 
but does not state how many, are residents and how many are 
visitors. 

e) Instructing the bhikkhunis. 

This matter has been mentioned under the first training-rule 
of Ovadavagga in the Chapter on Pacittiya. At present there 
are no bhikkhunis so this is a duty which need not \ye done. 



These five duties (the above) are called piibbakicca, that is, ‘the 
duties which should be done before* [reciting the Patimokkha]. 

Bhikkhus who make Uposatha must free themselves from apatti 
which are desanagamim , that is, those which can be corrected 
by confession. If a bhikkhu knows that he is apatti and he 
goes to listen to the Patimokkha, he falls into dukkata. At the 
time of listening to the Patimokkha, if a bhikkhu suddenly 
thinks (that he is apatti), he must tell a bhikkhu who sits close 
to him, ‘I have such-and-such an apatti. When I leave here 1 
shall confess it.’ 

Bhikkhus who have transgressed the same disciplinary rule 
have the same apatti and this apatti is called sabhagapatti. They 
are prohibited from confessing to each other. If they persist in 
confessing to each other, both of them must fall into dukkata. That 
apatti, however, is regarded as already confessed. Apatti having 
different bases, even though they have the same name, are not 
sabhagapatti. For example, bhikkhus are pacittiya for sleeping 
along with anupasampanna beyond the limitation and pacittiya 
for teaching Dhamma to anupasampanna word by word together. 
Each bhikkhu can confess (these) together. If the sangha, that 
is, all of that group of bhikkhus, are sabhagapatti, they should 
make an announcement in a meeting, after which they are able 
to listen to the Patimokkha. This matter will be mentioned below. 
(In the case of having committed) apatti which are mttMnagamim 
(leading to rehabilitation), meaning sanghadisesa, it is explained 
that he should tell a bhikkhu, ‘I am sanghadisesa regarding 
such-and-such a base’, after which he can listen to the Patimokkha. 
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This* method prevents bhikkhus covering up sanghadisesa, which 
is the cause for staying in parivasa for more than fifteen days. 
It is the correct way, for if a bhikkhu follows it, his period of 
remaining in parivasa will not exceed fifteen days. 

If the meeting is complete in four factors, bhikkhus should 
make the sangha-uposatha, that is, recite the Patimokkha: 

1) That day is either the fourteenth, or the fifteenth, or a 

samaggi day. The fourteenth or fifteenth is counted from the 
last Uposatha-day. This corresponds to the words in the Patimok- 
khatthapanakhandaka in the Cullavagga scripture : tadahuposathe 
pannarase— in the Uposatha-day on the fifteenth'. In this way 
it seems as though the sangha can make it upon any one day 
according to their satisfaction, but in the Pali of the Suttas, 
there are clear words indicating that that day is a certain day 
in the lunar fortnight: tadahuposathe pannarase punndya 

punnamaya rattiyd — ‘in the night when the moon is full, in the 
Uposatha on the fifteenth* [Culapunnamasutta, Uparipannasaka, 
Majjhimanikaya]. And in the Uposathakkhandaka in the 
Mahavagga, it mentions about resident and visiting bhikkhus 
having Uposathas differing from each other, one on the fifteenth 
and one on the fourteenth, or one on the fifteenth and one 
on the first of the waning moon (pathipada-day). A sixteenth 
day is not mentioned. In this way we come to the conclusion 
that the day on the fourteenth or fifteenth was counted from 
the last Uposatha-day and that they are such-and-such a lunar 
day of the fortnight as well. If the Uposathas have been counted 
differently, as already mentioned, then the minority party should 
incline towards making Uposatha with the majority party. If the 
residents and visitors are equal in number, then the latter should 
incline towards making Uposatha with the former. If any party 
has counted up to the pathipada already, they cannot incline 
towards (making Uposatha with others). They should leave the 
sima or they can sit in the assembly just to give kdyasamaggi 
(personal concord). Counting the days seems to make for agree- 
ment between the parties beforehand. 

2) The number of bhikkhus attending the meeting must be 
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at least four, but if there are more than that it is suitable. They 
are real bhikkhus, pakatatta , and must not be parajika or subject 
to iikkliepariiya-kamma (act of ostracism). These two kinds of 
bhikkhus cannot be the fourth (person), that is to say, when 
that bhikkhu completes four, sanghakamma is broken. They 
should enter to sit down in hatthapasa , that is, not leaving more 
than a forearmslength between each other. This is the manner 
of sitting for the meeting. 

3) They are not sabhagapatti. If they are, then one bhikkhu 
should make an annoucement as follows: 

sundtu me bhante sahgho, ayam sabbo sahgho 
sabhagam apattim dpamio , yadd annum bhikkhum 
suddhani anapattikam passissaii, tadd tassa santike 
tam apattim patikkarissati 

which is translated : 'Sir, may the sangha listen to me. All this 
sangha are sabhagapatti. When it shall see another bhikkhu 
who is pure, without apatti, then in that place that apatti will 
be redressed/ When this announcement has been made, they 
can make Uposatha. Accordingly, this third factor is not really 
a factor (fulfilling Uposatha). If this factor is not counted and 
the manner of sitting within a forearmslength is taken instead, it 
will be seen that the latter is a factor wliich cannot be excluded 
and that it joins closely to the second and fourth factors. 

4) There are no disqualified (vajjaniya) persons sitting within 
the hatthapasa, that is, they are not in the meeting. Disqualified 
persons were classified into twenty-one groups, which is too 
much, and even then it seems not to be entirely complete! For 
easy comprehension of the boundaries of these groups, they may 
be known as follows: 

a) Persons who are not bhikkhus, for easy remembrance 
called anupasampanna. Bhikkhunis are also counted in 
this group. 

b) Persons who have been bhikkhus but later their bhikkhu- 
hood was broken, as, for instance, they were parajika, or 
they professed another religion while not yet disrobed, or 
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they have taken leave of the training (i.e. disrobed). 

c) They are bhikkhus but are under an act of ostracism 
imposed by the sangha. 

Those in the last category (c), if they do not complete the 
sangha as the fourth, then the sanghakamma is not broken. 
An anupasampanna is a person not having the same right to stay 
together (samvasa) and therefore they are unqualified (to enter 
the meeting), just as one who is not a member of a club cannot 
participate in a meeting. If such a person is in a meeting for 
some reason, for instance, he lias disguised himself which is 
called thcyyasamvasa , ‘communion by theft’, if he is not the fourth 
in a group of four, then the sanghakamma will stand. It is not 
necessary to mention about persons (other than the above groups) 
who do not know the customs and traditions and who enter a 
meeting. A person who has been a bhikkhu but whose bhikkhu- 
liood is broken (has no right to enter) like a member of a club 
who is expelled, likewise, one who has disrobed is like the member 
of a club who has resigned. A bhikkhu upon whom the sangha 
has imposed ukkhepaniya-kamma, may be compared to the 
member who has been banned temporarily from a club meeting. 

At the time of meeting to make Uposatha, bhikkhus may also 
take the opportunity to converse upon the Vinaya in the midst 
of the sangha. It is not directly the Exalted Buddha’s allowance, 
(however), relating to making Uposatha. There is a tradition 
about conversing on the Vinaya in the midst of the sangha, 
that both the questioner and the expounder must receive appoint- 
ment from the sangha. They may announce this matter 
themselves, or other bhikkhus may make the announcement to 
appoint them, by the appropriate nattikamma (motion). The motion 
for this by a bhikkhu, if he himself will be the questioner, is: 

sunatu me bhante sangho yadi sanghassa pattakallam 
aham itthannamam vinayam piicclieyyam 

which is translated: 'Sir, may the sangha listen to me. If there 
is complete preparedness of the sangha, I should like to question 
this bhikkhu on the Vinaya.’ The name of the bhikkhu should 
be inserted in place of itthamdnnam. For example, if theexpoun- 
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der is named Uttara and he is senior (to the questioner), the 
questioner says ayasmantam uttaram while if lie is junior, 
the questioner says uttaram bhikkhurii. if the questioner is the 
sanghathera, he says avuso instead of bhante. 

The words of announcement for announcing himself to be 
the expounder are: 

sunatu me bhante sahgho yadi sahghassa pattakallam 
aham itthannamena vinayam piittho visajjeyyam 

which is translated: 'Sir, listen to me. If there is complete 
preparedness of the sangha, I, asked about Vinaya by this 
bhikkhu, shall reply.’ If the questioner was named Revata and 
he is senior (to the other), the expounder says ayasmatd revatem, 
but if the expounder is senior, he says revatem bhikkuna in 
place of itthannamena . 

If another bhikkhu wishes to appoint one bhikkhu to be the 
questioner, he inserts the name in this way: 

sunatu me bhante sanglio yadi sanghassa pattakallam 
dyasmd revasmantam uttaram vinayam puccheyya 
which is translated: ‘Sir, ...the venerable Revata should like to 
question venerable Uttara about the Vinaya.’ 

If another bhikkhu wishes to appoint one bhikkhu to be the 
expounder, he inserts the name in this way: 

sunatu me bhante sahgho yadi sahghassa pattakallam 
dyasmd uttaro ayasmatd revatena vinayam puttho 
visajjheyya 

which is translated: ‘Sir, ...may the venerable Uttara who was 
asked by venerable Revata, reply.' 

It seems that this tradition was not observed for long, as when 
it came to bhikklnis whose native tongue was not Pali, they 
had no ability to recite in this way, or they did not know about 
the tradition. Therefore, there was the pattern of questions 
and answers upon pubbakarana-pubbaldcca (as in Ceylon) and 
the completeness of the factors for the sangha in Uposathakamma. 
These have remained without any change and therefore have 
become ceremony. In the Dhammayuttika-nikaya this has been 
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given up long ago. This matter is simply recited only as an 
introduction for telling the season, telling the number of bhikkhus, 
and the day of Uposatha. 

The recitation of the Patimokkha is laid down as the duty 
of the Thera (the oldest monk in the assembly from the time of 
ordination). If for some reason he cannot do this, he can invite 
other bhikkhus to recite it. Therefore, any bhikkhu can recite 
it. The reciter should be selected from among the clever 
bhikkhus who can learn the Patimokkha by heart. Such a bhikkhu 
is clever at reciting and knows where to pause between 
phrases. He knows the values of the letters and the way to 
stress them clearly, and he has the ability to recite and is not 
a bhikkhu with a coarse, unclear voice, neither has he caught 
a cold. The reciter should try to recite both clearly and loudly, 
enough for all the assembly to hear. If lie pretends to recite, 
mumbling the words indistinctly, he is dukkata. 

In the body of the recitation, there is one place to be changed. 
If it is the fifteenth, the bhikkhu should recite ajjuposatho 
pannaraso , ‘Uposatha day on the fifteenth’. If it Is the fourteenth, 
lie recites ajjuposatho catuddaso, ‘Uposatha day on the four- 
teenth’. If it is a day for the concord of bhikkhus, he should 
recite ajjuposatho samaggt, ‘Uposatha on concord day’. 

In the Patimokkha a section is called an uddesa and in brief 
there are five of these: Nidanuddesa, Parajikuddesa, Sanghadi- 
sesuddesa, Aniyatuddesa, and Vittharuddesa. The last uddesa is 
divided into Nissaggiyuddesa, Pacittiyuddesa, Patidesaniyuddesa, 
Sekhiyuddesa, and Samathuddesa, altogether being nine. These 
sections are so that bhikkhus know how to divide it up and to 
recite only some sections of the Patimokkha whenever some 
special or necessary occasion arises. Usually a bhikkhu should 
recite it all, unless there is no bhikkhu who can remember 
it completely, in which case he should recite only those 
uddesa which he can remember. There are emergencies called 
antardyo and then it should be recited briefly. The method 
for reducing the Patimokkha recitation in the first four uddesa 
is this: whichever uddesa a bhikkhu will not recite, he announces 
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to the assembly by siitapada which uddesa are being omitted. 

The abbreviated words are given in this pattern: suppose 
that the reciter has recited the parajikuddesa and wishes to 
abbreviate from sahghadisesuddesa onwards, he should recite 
thus: sutd kho ayasmantchi terasa sanghadisesd dhamma sutd 
kho ayasmantchi dve aniyatd dhamma..., and at the end, ettakantassa 
bhagavato...sikkhitabbam. This pattern may be compared to the 
last words of the uddesa udditthdkho dyasmanto terasa sahghd- 
disesd dhamma . There is the word kho in every sentence like 
this. Therefore the previous sentences should be composed to 
read like this: sutd kho ayasmantchi terasa sanghadisesd dhamma 
tatthdyasmante pucchdmi. . .evametam dhdraydmi. A niyatuddesa 
and so on should be composed in the same way. If a bhikkhu 
wants to recite the reduced uddesa one after another, he should 
leave out the words kho and dyasamantehi from the uddesa 
following the first, leaving them only in the first as follows: sutd 
kho dyasmantehi terasa sanghadisesd dhamma dhdraydmi . . . tatthdya ■ 
smante pucchdmi... evametam dhdraydmi. In this case, the words 
at the end should be uddittham kho dyasmanto niddmam uddhitthd 
cattdro pdrdjikd dhamma sutd terasa sanghadisesd dhamma..., 
adding ettakantassa. ..sikkhitabbam to the end of the sentence. 
This will be correct according to syntax. This pattern, however, 
can be used only when there is no bhikkhu who lias the ability 
to recite the Patimokkha in its entirety. It cannot be used when 
there is an emergency. 

My view is this: when a bhikkhu has finished reciting the 
parajikuddesa, he should recite the last section: 

uddittham kho dyasmanto niddnam, udditthd cattdro 
pdrdjikd dhamma , sutd terasa sanghadisesd dhamma... 
sutd sattddhikarana samathd dhamma ettakantassa... 
sikkhitabbam 

In this way the wording is in proper order and is not incon- 
gruous, and this pattern may be used in times of emergency. 
When a bhikkhu is reciting any of the uddesa and an emergency 
occurs, he can stop reciting that uddesa, leaving it unfinished. 
That unfinished uddesa should he abbreviated along with the 
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following uddesa by sutapada, except in the case of Niddanuddesa 
which a bhikkhu must recite throughout. 

Emergencies which are causes for the recitation of the 
Patimokkha in an abbreviated form are called antaraya. There 
are ten kinds given as follows: 

1) The king in royal progress approaches, so bhikkhus may 
cease reciting the Patimokkha in order to welcome him. 

2) Robbers are plundering, so they may give up the recitation 
in order to avoid them-. 

3) There is a conflagration, so they may stop the recitation 
in order to put it out or to prevent (its spread). 

4) Floodwaters rise, so they may give up the recitation to 
escape from it. If bhikkhus recite the Patimokkha in the 
open, they make also stop the recitation if it rains. 

5) Many people arrive so they may stop the recitation in 
order to ascertain the reason or to greet them. 

6) A bhikkhu is possessed by a spirit, so they may give 
up the recitation to exorcize that spirit. 

7) A dangerous animal, such as a tiger, enters the wat, so 
they may give up the recitation in order to drive it away. 

8) A dangerous snake crawls into the meeting, so they may 
give up the recitation for the same reason. 

9) A bhikkhu becomes ill in that meeting with a serious 
disease which may be the cause for the destruction of 
his life, so they may give up the recitation in order to 
treat him. If a bhikkhu dies, or is in danger of dying 
(from any other cause), it may also be given up. 

10) There is danger to the brahmacariya such as a person 
comes to seize some bhikkhu or other, so bhikkhus may 
give up the recitation because of the tumult. 

If, when the Patimokkha is being recited, other bhikkhus 
arrive, their number being greater than those in the meeting, 
the reciter should begin again. If their numbers are equal to 
or less than those in the meeting, then that part of the Patimokkha 
already recited has been well-recited (correct to the training 
rule) and the newcomers should listen to the remainder. 
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If the residents know from the beginning that there will be 
other bhikkhus coming, but they think, *Oh, never mind!’ and 
proceed with the recitation, the residents will be thullaccaya. If 
they are careless, thinking, ‘When they get here they can listen 
to the rest*, then they fall into dukkata. The method of practice 
(in this case), however, will be the same as outlined above (at 
the beginning of this paragraph). If the recitation has already 
finished and other bhikkhus come, even though they are more 
in number, they should not begin the recitation again. The 
newcomers should inform of their parisuddhi in the lodgings 
of those who have already recited and listened to the Patimokkha. 

In a wat where there are less than four bhikkhus, recitation 
of the Patimokkha is not allowed. If there are three bhikkhus, 
they should make pdrisuddhi-uposatha as follows: they should 
meet together in the uposatha-building and then one bhikkhu 
should announce the motion: 

sunantu me bhante dyasmantd ajjuposatho pannaraso 
yaddyasmantdnam pattakallam mayam amamannain 
parisuddhi uposatham kareyyama 

which is translated, ‘Sirs, today is Uposatha on the fifteenth. 
If there is complete preparedness of the venerables, we should make 
parisuddhi-uposatha together.’ If the reciter is senior to the 
others, he should say avuso in place of bhante. If the day is 
the fourteenth, he should say cdiuddaso in place of pannaraso. 
The senior bhikkhu in the order of Rains should wear his robe 
covering the left shoulder, then squat down and make aftjali, 
informing of his purity, thus: 

pari sudd ho aham avuso, pdrisuddho’ti mam dhdretha 
saying this three times. It is translated, ‘I, sirs, am entirely 
pme. May you hold that I am pure.’ The other bhikkhus should 
follow in the order of Rains doing the same saying: 

parisuddho aham bhante , pdrisuddho'ti mam dhdretha 
which is translated, ‘I. venerable sir, am pure, may you hold 
that I am pine.’ 

If there are two bhikkhus, they do not make an announcement 
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but should simply inform each other of their purity. The senior 
says: 

parisuddho aham dvuso , parisuddho'ti mam dharehi. 

The junior says: 

parisuddho ahum bhante, parisuddho'ti mam 

dhdretha. 

Each should say this three times. 

If there is only one bhikkhu, he should wait for other bhikkhus 
until he is sure that they will not come, and then he should 
make adhitthdna-uposatha in this way: 

ajja me uposatho 

translated, ‘Today is my Uposatha-day.’ 

According to the common tradition, it is not proper for bhikkhus 
to choose the easy way rather than the difficult way for making 
Uposatha. It is therefore prohibited for bhikkhus to disappear 
elsewhere when the day for Uposatha has come. This is explained 
as follows: If, in a wat, a bhikkhu is able to recite the Patimokkha, 
the rest of the bhikkhus should not go to other places where 
they cannot listen to it. If there is no bhikkhu with the ability 
to recite the Patimokkha in the wat, the senior bhikkhu should 
send a young bhikkhu to learn it elsewhere, in detail or in 
brief, according to his ability. If this attempt proves unsuccessful, 
it is prohibited to reside for the Rains in that wat. An expla- 
nation of this matter is that if bhikkhus can go to make sangha- 
uposatha with bhikkhus in another wat, then they may stay in 
their own wat for the Rains-residence. 

The great Savakas in ancient times held the sangha-uposatha 
in high regard. Phra Mahakassapa Thera, for example, travelled 
a great distance to make the sangha-uposatha. In order to do 
this, he had to cross a river so that all his robes were soaked. 
Phra Mahakappina Thera thought that when everything had 
been done in the Sasana (i.e. become an Arahant), one need no 
longer go to the meeting to make Uposatha. The Exalted 
Buddha spoke to him, however, warning him that the tradition 
should be observed and that kaya-samaggi should be kept, so he 
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accepted that instruction and practiced accordingly. 

Pavarana 

For bhikkhus who have completed the three months of the 
Rains-residence, there is the allowance of Lord Buddha for them 
to make pavarana instead of Uposatha on the full moon of the 
first Kattika month. 

The preliminary duties of pavarana resemble those of Uposatha 
but in the pubbakiccam there is no bringing of purity. The 
pavarana of the sick bhikkhus is brought instead. The words 
with which a sick bhikkhu gives his pavarana are as follows: 

pcwaranam dammi , pavaramm me hara, mamatthaya 
pavdrehi 

winch is translated, ‘1 give my pavarana. May you convey my 
pavarana. May you pavarana instead of me.’ These are the 
words of a sick bhikkhu who is senior (to the other), but if he 
is junior, he should use haratha in place of hara and pavaretha 
in place of pavdrehi . The translation should be understood 
according to the suitability of the meaning. The bhikkhu who 
is entrusted with another’s pavarana may make pavarana in 
his place in the sick bhikkhu’s order of Rains. Mow should 
pavarana of the sick bhikkhu be conveyed to the sangha ? This 
will be shown below. 

Pavarana-day is usually the fifteenth. If the sangha does not 
pavarana on that day, it can be postponed by one lunar fortnight. 
This should then fall on the fourteenth. Or, the sangha can be 
reconciled on any day which will be a samaggi-day. Therefore, 
as for the Uposatha, there are three days for pavarana. In the 
motion it is simply said ajja pavarana , which means the 
ordinary day (on the fifteenth). The number of bhikkhus entering 
the meeting should be at least five since they can make pavarana 
as an act of the sangha. More than this in number, of course, 
may also do so. The number of bhikkhus required for this is 
one more than in the case of the Uposatha. It is understood 
that when one bhikkhu makes pavarana, the other four bhikkhus 
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make a quorum of the sangha. If there are four, three, or two 
bhikkhus, they should make pavarana as an act of a gana. If 
there is only one bhikkhu, he should make pavarana by adhitthana, 
an act of puggala. 

When bhikkhus will pavarana as an act of the sangha, the 
motion should be made to the sangha and then pavarana. 
Pavarana is for giving an opportunity to all bhikkhus to warn 
each other. 

The tradition has been laid down for each bhikkhu to make 
pavarana usually three times. If there is some obstacle and 
bhikkhus cannot do this, they should recite it twice Or once, or, 
if they are equal in Rains, they should recite it together at the 
same time. IIow should bhikkhus make pavarana? A bhikkhu 
should make an announcement concerning this to the sangha by 
means of a iiatti (motion). The method of composing the hatti 
should be known as follows: 

1) If they will pavarana thrice, the hatti should be as follows: 

suncitu me bhante sahgho ajju pavarana pannarast 
yadi sahghassa pattakallfn sahgho tevdcikam pavareyya 

which is translated as, ‘Venerable sirs, may the sangha listen 
to me. Today is the pavarana on the fifteenth and if there is 
complete preparedness of the sangha, the sangha should pavarana 
three times.’ This is called tevdcika-hatti. When this motion has 
been made, each bhikkhu must pavarana three times and 
(in this case) it is not suitable to reduce it. 

2) If bhikkhus want to pavarana twice, they should compose 
the natti as above but they should end with the words, sahgho 
dvevdcikam pavareyya, translated as ‘the sangha should pavarana 
twice’. This is called dvevatika-fuitti . In this case, bhikkhus 
may make pavarana twice or more than that, but it cannot be 
reduced. 

3) If bhikkhus want to pavarana once, the hatti should end 
with sahgho ekavacikam pavareyya, translated as ‘the sangha 
should pavarana once’. This is called ekavacika-hatti. In this 
case, bhikkhus may pavarana once or more than that, but it is 
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not proper for bhikkhus who are equal in Rains to pavarana 
together and at the same time. 

4) If it will be arranged for bhikkhus with equal Rains to 
pavarana together, the natti should end with sangho samaua- 
vassikam pavareyya, translated as 'the sangha having equal Rains 
should pavarana together’. This is called samdnavassi kd-hatt i 
and in this case, bhikkhus equal in Rains can pavarana together, 
once, twice, or three times. 

The above four patterns mention particular circumstances. If 
bhikkhus do not mention these circumstances, they should 
compose a natti to cover all circumstances, ending with sangho 
pavareyya , translated as ‘the sangha should pavarana’. This is 
called sabbasahgamka-riatti. In this case, bhikkhus can pavarana 
as many times as they wish, but it has been prohibited for 
bhikkhus equal in Rains to pavarana together. I understand, 
however, that it can be done. 

Regarding the ten antaraya or emergencies (see Uposatha), if 
even donors come to make merit or there is a ‘dhamma-listening’ 
throughout the night until dawn, these can be included here and 
may also be a cause for there being an obstacle (to making 
pavarana). 

When the natti has been made, the bhikkhu who is the Thera 
should be wearing his robe covering the left shoulder and he 
should squat down and make arijali, speaking his pavarana to 
the sangha: 

sahgham dvuso pavarenii ditthena vii sutena vd 
parisahkdya vd vadantu mam dyasmanto amhampam 
Hpdddya passant o patikkarissdmi, dutiyampi dvuso ..., 
tdtiyampi dvuso sahgham pavaremi... patikkarissdmi 

which is translated, ‘Sir, I pavarana to the sangha. With what 
you have seen, with what you have heard, with what you have 
suspected, may all of you depending on compassion instruct me. 
Seeing it, I shall make amends. I pavarana to the sangha for the 
second time.. .for the third time...! shall make amends.’ Bhikkhus 
apart from him should pavarana in order of Rains, one by one, 
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unless it is arranged that bhikkhus having equal Rains should 
pavarana together. In any case, the word bhante should be 
used by them in place of avuso . 

When there is the occasion to convey the pavarana of a 
sick bhikkhu, the conveying bhikkhu may make pavarana in 
his place in the order of Rains when the turn of the former 
comes around. An example of the words to be spoken are as 
follows: 

dyasmd blmnte uttaro gilano sahghath pavdreti 
ditthem vd sutena vd parisahkdya vd vadantu tam 
dyasmanto anukmnpmh updddya passanto palik- 
karissati. diitiyampi bhante . . . t at i yam pi bhante 

dyasmd uttaro gi Id no sahghcm pavdreti.. .pati k- 

karissati 

which is translated, ‘Sir, the venerable Uttara is sick. He makes 
pavarana to the sangha. With what you have seen, with what you 
have heard, with what you have suspected, may all of you 
depending on compassion, instruct him. Seeing it, lie will make 
amends. Venerable Uttara is sick. He makes pavarana to the 
sangha for the second time.. .for the third time.. .seeing it, he will 
make amends.' If the conveyer is senior (to the sick bhikkhu) 
he says uttaro bhante bhikkhu in place of dyasmd bhante uttaro. 
When the name is otherwise, it should be changed accordingly. 
The pattern here should be understood according to what is 
suitable. 

According to the original tradition, bhikkhus squatted down 
until all the bhikkhus had finished their pavarana. When old 
Theras cannot endure this, they may faint and fall over. The 
Exalted Buddha allowed them to sit down when they had made 
their pavarana. This manner of letting bhikkhus squat until 
all had finished their pavarana reveals to us that in ancient 
times the sangha making pavarana did not consist of many 
bhikkhus and they therefore could make pavarana in that posture. 
If there are many bhikkhus in the wat, it is certain that bhikkhus 
near to the end will not be able to bear it. I know that some 
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groups of bhikkhus go to pavarana in other places by themselves, 
while some groups go to other wats to join with the sangha 
there. The former is not a good practice for it is as though 
the sangha were broken into two groups, while the latter practice 
does not accord with reason. To pavarana, each hhikkhu re- 
questing the others to instruct him, is for those who live in the 
same group and who know each other. In my opinion, if the 
squatting position becomes an obstacle so that they cannot sit 
like that, each bhikkhu should make pavarana once, or an 
arrangement should be made for all bhikkhus equal in Rains to 
pavarana at the same time, which will be better than the two 
ways mentioned above. When the sangha will do this, they 
should first make an announcement to inform the sangha of the 
cause of the obstacle and then they should compose the hatti 
informing them as to how pavarana should be done. 

If there are bhikkhus in that meeting who cannot pavarana 
because their R a ins-residence has been broken or because they 
received upasampada after the Rains-entry day, and their number 
is not greater than the bhikkhus who can pavarana, even though 
the former are four in number, they should inform them of their 
parisuddhi when the bhikkhus who have the right to pavarana 
have finished their pavarana. If their number (with no right 
to pavarana) is large, the Patimokkha should be recited. When 
their Patimokkha is finished, the other bhikkhus (who have the 
right to pavarana) should pavarana in the presence of the 
sangha which has listened to the recitation of the Patimokkha. 
It is prohibited for the two groups to compose two hatti as 
an act of the sangha and as an act of a gana on the same 
day. 

The lunar day for pavarana cannot be brought forward within 
the three months of the Rains-residence but it can be postponed 
for a fortnight or for one month. If the lunar day for pavarana 
will be postponed, an announcement must be made to the sangha 
so that it knows the cause, and Uposatha can be done instead. 
When the appointed day comes around, the sangha can then 
pavarana. The causes which may arise for the postponing of 
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pavarana have been set forth in Pali: firstly, there are bhikkhus who 
come to join in the pavarana with the purpose of creating trouble 
for this or that bhikkhu, which may become a cause for dispute; 
secondly, bhikkhus who are living together happily will separate 
after pavarana and then wander on pilgrimage to other places. 
At present, however, there is no group of the sangha who will 
move elsewhere (as in this last case). Therefore, this cause for 
postponement is mentioned here briefly so that the subject of 
pavarana can be known. 

Where there are less than five bhikkhus in a wat, they are 
prohibited to have sangha-pavarana. If there are four or three, 
they should meet and one bhikkhu should make a motion as 
follows: 

sunantu me ayasmanto ajja pavarana pannarasi 
yaddyasmantdnam paftakallam mayam amiamannam 
pavareyydma 

which is translated: ‘Sirs, may you listen to me. Today is 
pavarana-day on the fifteenth. If there is complete preparedness 
of the venerable ones, we should pavarana to each other.’ If 
there are three bhikkhus, dyasmantd should be used in place 
of ayasmanto, then they should pavarana in the order of 
Rains. As there are few bhikkhus, it is clearly understood that 
they should pavarana for the full three times, saying as follows: 

aham dvuso ayasmanto pavaremi . . .patikkarissdmi. 
dutiyampi dvuso.. tatiyampi dvuso dyasmante 
pavaremi . . .patikltarissdmi 

This is to be said by the senior bhikkhu. If the bhikkhu is 
junior, bhante should be used instead of dvuso. It there are 
two bhikkhus, they simply pavarana without composing a riatti, 
as follows: 

aham dvuso dyasmantam paifdremi. ..vadatu mam 
dyasmd anukampam updddya , passanto patikkarissdmi 
This is called gana-pavarana. If a bhikkhu stays by himself, 
he should prepare that place and wait for another bhikkhu to 
come until he is sure that no one will come. He should then 
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adhitthana as follows: 
ajja me pavarana 

translated as, ‘Today is my pavarana.’ This is called puggala- 
pavarana. 

As has already been mentioned, there are three days for 
pavarana, the fourteenth, the fifteenth, andthesamaggi-pavarana. 
There are three causes (lit: makers)— the sangha, the gana, and 
puggala. As with the Uposatha, there are three ways of doing 
it— pavarana to the assembly, pavarana to each other, and 
determining in the mind by oneself. 

Explanations apart from these should be understood as in the 
case of Uposatha. 



CHAPTER XVIII 

THE WRONG WAY OF BEHAVIOUR 



In this chapter, the conduct which is outside the way of a 
samana, called uppathakiriya, will be explained. It can be 
divided into three classes: anacara, papasamacara, and anesana. 
Conduct which is not good and proper together with various 
sorts of playing are grouped under anacara. Low and vile 
conduct is grouped under papasamacara. Improper modes of 
livelihood are described under anesana. 

Playful and wrong conduct (anacara) 

I 

1) Childish playfulness is explained in Pali as playing with 
things such as little houses (of dolls, puppets, etc.), with small 
vehicles, with little boats, with small bows; or playing as to 
manner, such as playing at measuring sand, whistling, imitating 
the blind and the lame, etc. 

2) Wild playfulness is explained in Pali as tumbling over, 
wrestling, boxing, racing like elephants or horses, and throwing 
something in play. 

3) Gambling, that is, there is gain and loss, victory and 
defeat, right and wrong. In Pali it is explained as games of 
chess, draughts, childrens’ games played with nuts, backgammon 
( throwing dice), games like polo, and guessing games. 

4) Play which causes damage, that is, play which harms 
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others. There is an example in Pali of burning the forest for 
amusement. 

5) Play making a loud noise. An example given in Pali is 
that of preaching the Dhamma with a long drawn-out sound like 
singing. To chant the Dhamma and to preach a sermon in a 
joking way are included under this heading. 

All of the playing mentioned above are the cause of dukkata 
if there is no higher apatti. 

II 

It is forbidden to make garlands of flowers. The cause for 
this was the making of garlands to give to women. It later 
became a tradition (not to do this kind of thing). Six kinds 
of pupphavikati [various methods of making garlands and other 
decorations] are explained in Pali so that it will be known how 
to make up these flowers. The explanation is given below. 

1) ganthimam— Threading flowers or fixing them to a 
container, that is, flower arranging. One takes jasmine flowers 
and so on and places them on pieces of banana leaf which 
have been cut to the shape of the flower and then secures 
them by piercing them with thread, many together, to make up 
a single row, such as a pendant with a tassel of flowers at 
the end. Various kinds of flowers are fixed on the banana 
leaf and arranged in many patterns called ‘variegated colours’ 
for making the pendants. ‘Fragrant colours’ (the name of a 
garland made up of many small flat pieces joined together 
with a cluster of pendants of many colours) is also counted in 
this heading. 

2) gopphimam— Threading flowers into many rows and 
then joining them into a group. For example, threading them 
in many rows and then gathering them to become a tassel to 
be hung displaying the terminal flowers, to be hung without 
(terminals), and many flowers on one thread. 

3) vedhimam A chain of flowers (such as picun (Mimus- 
opselengi) flowers) or flowers (such as jasmine) pierced along 
a wooden skewer. The first are flowers threaded through the 
middle as in the case of some flower decorations and some 
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garlands, such as the (tubular) flowers of the Indian Cork Tree 
(Millingtonia hortensis) or kannikara flowers (Nyctanthes spp); 
and the second having the tubes of the flowers skewered on a 
piece of wood, such as when gardenias are bound to sticks to 
form a hemispherical ornament, or the same of night-blooming 
flowers. 

4) vethimam— Piercing the stalks of flowers on a skewer 
and then binding or tying them in place. 

5) purimam— Threading circles of flowers as in making 
garlands, that is, the flowers are pierced through the middle 
or through their stalks and the garland then tied together. 

6) vayimara— A network of flowers with many spaces in 
between. 

These six pupphavikati give the methods of how to thread the 
flowers, some of them being complete with only one process, 
such as the hemispherical ornament of night-blooming flowers, 
while others must be completed with more than one process as 
with the garland, the flowers first being pierced and then joined 
in a circle. 

Bhikkhus did not know how to thread flowers and therefore 
the explanations which they gave (in the commentary) were 
difficult to understand. From the Atthakatha until the “Pubba- 
sikkhavannana” innumerable apatti are laid down for bhikkhus 
who string flowers, there being an apatti even for binding 
handfuls of lotuses or hanging networks of flowers around the 
Dhamma-seat. I wish to lead (the students of Vinaya) to have 
a correct understanding, so for this reason I have explained 
here the six methods of making up flowers as found in the 
Pali. 

Ill 

There is another subject: Bhikkhus are prohibited from 
studying or speaking on tiracchana-vijja (animal-like knowledge). 
What is this tiracchana-vijja? This is a matter which should 
be explained. It was the tradition of the sectarian teachers to 
esteem and raise up only their own sect while looking down 
on the sects of other teachers as being vile and low, saying 
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that they were a great loss (for those who followed them), 
besides calling (their opponents’ knowledge) ‘tiracchana-vijja’. 
They prohibited study and speaking (of others’ beliefs). This 
caused the people professing those sectarian beliefs to know 
only one path. They did not use their wisdom extensively so 
that they came to have stunted knowledge. In the Buddhasasana, 
this kind of study is also prohibited and this may have happened 
in the Buddha-time or later but I will not give my ideas on 
this. The Buddhasasana corrects the Brahmin religion. The 
bhikkhus at a later time were prohibited from studying 
Brahminism and they therefore had a narrow knowledge, even 
in Buddhism itself, because they were without comparative 
knowledge. The explanation of tiracchana-vijja seems to cover 
all general subjects which are not related to the Dhamma of 
bhikkhus. I shall explain it by the only way for practice which 
is sufficient and proper in the present time. 

1) Knowledge of enchantments making men and women love 
each other. 

2) Knowledge for making this or that person fall into disaster. 

3) Knowledge for using spirits or showing various kinds of 
magic. 

4) Knowledge of prediction, such as knowing beforehand 
lottery results. 

5) Knowledge leading to self-delusion (alchemy), such as 
transmuting mercury to gain the supernatural, as in the 
transmutation of silver and copper into gold. 

These knowledges are tiracchana-vijja because they are 
knowledge of doubtful things which are deceptive or deluding, 
not being true knowledge. A teacher of this is a deceiver and 
a pupil is one who practises to deceive, or he is just a foolish, 
deluded person. 

Vile and low conduct (papasamacara) 

I 

This comes about due to the association with laymen which 
is not a proper association and one who does it is called ‘a cor- 
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ruptor of families’, as already explained in the thirteenth 
sanghadisesa. There are many classifications, as follows: 

1) Giving presents to families as laymen do, explained in 
Pali as the giving of flowers and fruits, etc. 

2) Cultivating a flower garden and even threading the 
flowers to please laymen. 

3) Showing the manner of flattering them when entering 
their families, as when a bhikkhu speaks flattering words to 
them in many ways, picks up the children in his arms, etc. 

4) A bhikkhu lowers himself to serve them by going here and 
there, doing this and that apart from religious duties. But of 
course, he may accept their affairs if they concern religious 
duties. For example, if they wish to make donations in a (dana) 
ceremony, then a bhikkhu may invite other bhikkhus for them, 
or, they may wish to listen to Dhamma so a bhikkhu can help 
them by inviting another bhikkhu to preach. In such cases 
there is no fault for a bhikkhu. For a bhikkhu to follow 
laymen to many places in order to serve them is also low 
conduct. The business of one’s mother or father, or of persons 
who prepare to be ordained, called pandupalasa (lit., yellow leaves 
—ready to fall off the tree), or of one's own veyyavaccakara 
(steward, supporter, pupil) can be done by him even though 
these are apart from religious duties. And even though a 
bhikkhu can undertake such matters, still he must select 
which are suitable duties to assist. 

5) Accepting an invitation as a doctor to cure sickness in a 
family, that is, he becomes the family doctor. This matter 
will be discussed below. Here it should be understood as 
lowering himself to serve them. 

6) Accepting things for (temporary) storage which are not 
suitable, as accepting articles from a thief, or prohibited things. 
Accepting things for storage is prohibited in every case so that 
bhikkhus do not bind themselves with responsibility for those 
things. When we see it as papasamacara, perhaps it should 
be things which have been mentioned above. 

The papasamacara already mentioned have no higer apatti 
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and there is dukkata for all of them. Apart from this, they 
are the cause for the sangha inflicting punishment in any of 
these three ways: the punishment of ‘blaming’ called tajjanlya- 
kamma, punishment by degrading from authority called niyasa- 
kamma, and the punishment of expulsion from the wat called 
pabbajaniya-kcimrna. 

II 

There are many actions related to aggression and destruction 
of householders, as follows: 

1) Trying to destroy their gains. 

2) Trying to cause decline for them. 

3) Trying to make it impossible for them to live there so 
that they must leave that place. 

4) Scolding and disparaging by insinuation. 

5) Inciting a quarrel so that there is disunity between them. 

6) Speaking in a depreciating way as though the household- 
ers were vile men [speaking coarse words to them]. 

7) Accepting invitations which are proper for him to accept 
but then not seeing them through himself. 

Vile and low conduct such as this, besides having apatti 
according to base, is also the cause for punishment by the 
sangha, called patisaranlya-kamma, that is, making the bhikkhu 
reflect upon liis past faults and causing him to beg the forgive- 
ness of the householder whom he has wronged. 

A bliikkhu who is complete in good conduct does not lower 
himself to become the intimate of a family in the same way 
as a low man may do. He is not aggressive or destructive 
but shows a heart of loving-kindness and conducts himself in 
a moderate way, thus causing good faith and reverence to 
arise in them towards himself. He is then called kulapasiidako 
(one in whom families have faith). He is the splendour of the 
Sasana. The Exalted Buddha esteemed Phra Kaludayi as foremost 
(etadagga) in this respect. It is suitable for bhikkhus in these 
later times to take him as their example. 

Bhikkhus who are not strict lower themselves to become 
vile men but bhikkhus who are over-strict are not interested 
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in showing metta in helping householders in various ways, 
being as laymen have said, showing their dissatisfaction in the 
original story of the thirteenth sanghadisesa training-rule, ‘with 
a frowning face’. Therefore, bhikkhus who study and practice 
the Vinaya should select a good conduct which should be 
followed, as described above. 

Improper livelihood (anesana) 

This is seeking a living in a way which is improper and 
this may be divided into two classifications: 

1. Searching for a living in a manner which is loka- 
vajja, that is, thought of as a fault in the world. 

2. Searching for a living in a manner which is panna- 
ttivajja, that is, faulty according to the disciplinary 
niles. 

Getting a living in an evil way, such as committing robbery 
or deceiving others to make them believe, and other actions 
which are blamable in the way of the world, are called 
lokavajja. This is shown in Pali through an example: a bhikkhu 
boasts about superior human states (uttarimanussadhamma) 
either directly or indirectly; or a bhikkhu acts as a go-between 
for a man to a woman or vice versa because of livelihood; or 

searching for a livelihood in a way which is forbidden in 

bhikkhu tradition. This is illustrated in Pali as vimatti, that 
is, asking from a person whom it is not suitable to ask, or 

asking at an unsuitable time. There is another aspect of 

searching for a living which is prohibited and included in the 
latter, being collected here under several headings: 

1) Making vinnatti, as explained in the last paragraph. 
Laymen who are not relatives and who have not given pavarana 
are, at ordinary times, persons whom a bhikkhu should not 
ask. At a time when a bhikkhus civara are lost or snatched 
away, a bhikkhu can ask only for an uttarasanga and an 
antaravasaka. In a time of sickness, a bhikkhu can ask for 
food and medicine. As regards requisites in the lodging, 
according to the sixth training-rule of sanghadisesa, it seems 
that a bhikkhu is allowed to ask for them but he should 
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be one who knows moderation. In respect to these things, the 
Exalted Buddha lias not allowed bhikkhus to ask at an ordinary 
time, but only when they should ask (as in the cases just 
cited) and then it is not unsuitable to ask the laymen mentioned 
above. Fellow Dhamma-friends, that is, bhikkhus and samaneras, 
laymen such as mother and father, and those who give pavarana, 
these are the persons who may be asked. It will not be 
vihhatti to do so. 

2) Seeking for gains with (other) gains, that is, giving a 
little but hoping for much in return. 

3) Using money by investment to gain interest. Various 
sorts of trade, for example. 

4) Seeking for a living by giving medical treatment. This 
matter is an example of earning a living by means of knowledge, 
or which has no investments of money, but it is not examined 
in this way (by the commentators). It has been understood in 
a very narrow sense and has been greatly blamed. Medical 
treatment should, however, be considered by a person who is 
interested in its moderate practice. I shall therefore explain it 
here. 

The prohibition against medical treatment comes in the Vini- 
tavatthu of the third parajika as follows: first a barren woman 
tells a bhikkhu who comes to a family, that is, he is supported 
by a family, ‘Please help me and give me medicine so that 
I can have a child/ Or again, a woman has often conceived 
children and asks a bhikkhu to make up a medicine to prevent 
conception. In these two cases, bhikkhus accepted and made 
up medicines according to their wishes, and taking that medicine, 
those women died. The Exalted Buddha judged that the bhik- 
khus doing this were not parajika but were dukkata. According 
to these accounts, bhikkhus take upon themselves the burden 
of a woman having or not having a child, and this goes too 
far, being beyond what is good. As far as the cure of disease 
is concerned, bhikkhus who are not skilled but who are reckless 
in curing others, may make up medicine for the sick which 
may either be suitable or unsuitable— a great danger to those 
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who are ill. In order to prevent this latter case, in countries 
where the work of doctors has progressed, it is forbidden 
for a man who has no doctor’s credentials to practice as a 
doctor healing sick people. It is therefore suitable for a 
bhikkhu to fall into dukkata, for whatever the cause, according 
to the Vinitavatthu. 

Later on in the Vibhanga of Sanghadisesa in the thirteenth 
training-rule, the word papasamacara is explained further. The 
work of medical treatment is also arranged under papasamacara. 

The Atthakatha-Acariya described the meaning of making up 
medicine in the Vinitavatthu of the third parajika training-rule. 
Bhikkhus are prohibited to make up medicines for people in 
general, except for fellow Dhamma-friends, parents, persons who 
care for the parents, his own veyyavaccakara (steward), 
pandupalasa (applicants for ordination), and relatives on both 
sides of the family, but this does not include relatives through 
marriage. It is allowed for bhikkhus to make up medicine for 
these persons. It is also allowed for bhikkhus to make up 
medicines for the parents of their upajjhaya and acariya, and 
their relatives through marriage, and bhikkhus can make up 
medicines for these people for the sake of their upajjhaya and 
acariya and for their own relatives. A bhikkhu can make up 
medicine for a traveller entering the wat who has been sick 
before or who becomes sick in the wat, but he should not hope 
for any reward. 

Returns which a bhikkhu can get from his practice of medical 
treatment upon prohibited persons are repulsive to bhikkhus 
who practice strictly, as is explained in many Atthakatha. 

Though it is looked down on and so greatly blamed, yet 
there are bhikkhus who still practice it. That it is because 
they find difficulty in earning a living cannot be correct. 
Furthermore, they can get offerings which people give them 
out of good faith due to their assistance, and then bhikkhus 
bring those offerings to help strengthen the sasana. Such a 
bhikkhu may also persuade people whom he cures and heals 
to have faith in the sasana and so gets the name of one 
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who upholds the sasana. This is also a correct way of 
teaching the sasana in the present time. I understand that 
in a country where the work of doctors has not spread widely, 
each community needs to have a doctor. In the community of 
bhikkhus it is just the same. When a bliikkhu knows how to 
practise as a doctor, householders are sure to ask him to help 
them and then a bhikkhu cannot break the kindness of his 
heart. He accepts to help them with a heart of metta. This 
is a cause for them having good faith in that bhikkhu so that 
they give requisites and other things to him as an expression 
of their gratitude. 

I should like to propose a question for the Vinaya-experts’ 
judgement: a bhikkhu knows the medicine for curing bubonic 
plague and one which gives a quick result. Now, a villager 
is sick with this plague and his companions come to request 
that bhikkhu to make up that medicine, but both the sick 
person and those who make the request are among the people 
whom it is not allowed for bhikkhus to prescribe to. What can 
that bhikkhu do? Will he stay firmly within the Vinaya and 
break the kindness of his heart, thinking, ‘Whether he dies 
or not, that’s his affair!’ or will he make up that medicine 
out of kindness to preserve the sick man’s life? Which is 
better? I do not understand this, for in the Vinaya it is the 
person with the hard-heart who is praised. 

Again, it is the bhikkhu who receives aid from householders 
with liis pindapata food and so on. When the time comes for 
the bhikkhu to render assistance in return, is it for him to 
have a hard-heart? I understand that the Vinaya will advise 
bhikkhus to do just this. 

A bliikkhu makes up medicine out of kindness and he does 
not receive compensation for the cost of the medicine, for the 
cost of curing, nor the cost of any reward. 'Filings which 
bhikkhus receive are presents made from the good faith of the 
donors. If it is thought that these are requisites which a bhikkhu 
gets by wrong livelihood, then I should like to propose one 
question: a Dhamma-expounding bhikkhu receives an invitation 
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to go to preach a sermon. From the beginning he knows that 
he will receive gains, and it is correct for him to get requisites 
when he has given a sermon. So, will this be wrong livelihood 
or not? The reply may be that this is not earning a living 
because there is no fixed limit for his reward, for it depends 
on the donor how much is given, and the layman does not think 
that things which lie gives a bhikldiu are the price for services 
rendered. Sometimes donors give much, sometimes little. 
It is not wrong livelihood because the Dhamma which the 
bhikkhu preaches to them is Dhamma for inducing them to 
practise well and gain a good fruit. The answer will be the 
same for a bhikkhu who is a doctor and this will not be earn- 
ing a living because he does not receive any compensation for 
the cost of the medicines or the cure, or any reward at all. 
Things received after a sermon are given impulsively which 
seems to show that they are truly requisites given in exchange, 
but the tilings which a bhikkhu can receive from his medical 
practice are given by laypeople only when the time comes (of 
recovery, etc.). To heal the diseased is to help relieve suffering, 
to help across dangers, to overcome sufferings and to help life, 
giving bodily happiness to them, as Dhamma gives happiness to 
the practicer. Therefore, this is not a wrong way of getting a 
living. 

Prohibiting medical treatment is an obstacle, a great obstacle, 
to the teaching of the sasana. Among bhikkhus who practise 
Vinaya strictly, however, it is difficult to find those who know 
how to cure others. 

This explanation is enough to draw a conclusion. The under- 
standing of many Acarivas is overstrict and should be relaxed 
as follows: 

a) The medical treatment which has been prohibited in the 
Vinitavatthu of the third parajika training-rule should 
have the penalty of dukkata for it is practice outside the 
correct and proper way, as already mentioned above. 
A bhikkhu who makes up medicine, knowing very little 
about doctoring but who still accepts to cure people, 
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giving medicine which is sometimes suitable and some- 
times not, will also fall into dukkata. 

b) Medical treatment prohibited as a kind of papasamacara in 
the Vibhanga of the thirteenth sanghadisesa training-rule 
means that a bhikkhu lowers himself for a family so 
that they use him as a servant to run errands (not by 
invitation but by order) to cure some sickness in the 
family. 

c) Medical treatment prohibited as anesana is described in all 
the Atthakatha as curing disease in order to get compen- 
sation, both for the medicine and for the cure, in this 
way seeking out gains. 

5) In the ceremony for paritta (protection), that is, making 
holy water and the sacred thread, the blowing of a charmed 
formula onto a person by a bhikkhu is also prohibited. It is 
allowed only to recite the paritta, but this also occurs later and 
is not found in Pali. Whether it should or should not be done 
can be known from the case mentioned under medical treatment. 

Offerings which a bhikkhu gains through anesana and those 
gained by papasamacara are called objectionable and ugly things. 
They are not pure. When a bhikkhu seeks his living by the 
gain of such offerings, he is miccha-ajwa, translated as ‘earning 
a living in the wrong way’. A bhikkhu who seeks his living 
in this way is called alajjf, ‘one who has no shame’. He is 
detestable to &j[/j«bhikkhus, ‘those who have shame’. The latter 
do not associate with him either in material things or in 
Dhamma, that is, they do not accept or eat tilings which a 
shameless bhikkhu gives, nor do they enter sangha-kamma 
with him. Their detestation is like this— just enough for the 
cause. Relating to the (apatti of) nissaggiya, it is held that a 
shameless bhikkhu can ‘infect’ others, such as when a bhikkhu 
having shame hangs up his civara on a line which does not 
belong to a shameless bhikkhu, but one of the latter has hung 
his civara up there first, or a bhikkhu having shame sits on a 
seat which was sat upon before by a shameless bhikkhu, so it 
is regarded that the contamination of the shameless bhikkhu 
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can infect the civara of the bhikkhu having shame. If the line 
or the seat belong to a shameless bhikkhu, hanging things on 
the line or sitting on the seat may be regarded as only using 
together. It is too extreme, however, for a bhikkhu having 
shame to regard things not belonging to a shameless bhikkhu 
as contaminated. The bhikkhu attached (to such extremes) 
makes trouble for himself. Association with a shameless bhik- 
khu is prohibited, meaning eating and sleeping in close friend- 
ship, in order to prevent the shameless bhikkhu from leading 
the other in the wrong way. If a bhikkhu having Shame 
associates with a shameless bhikkhu out of the kindness of his 
heart, with the aim to induce the alajji into the right way of 
conduct, this is allowed. 

Bhikkhus who seek a living without violating the traditions 
of bhikkhus gain offerings in the right way. They should 
know how to make use of those offerings properly and not do 
anything with them which will make the donors’ faith decline. 
If a bhikkhu accepts things given to him for the support of 
the sasana, but he does not use them and gives them to a 
layman in order to help him, this may cause the donors to 
decline in faith. Food which bhikkhus do not eat (that which 
is leftover) is called adamatthapindapata and it is prohibited for 
them to give it to other laymen except parents. It is the 
responsibility of bhikkhus to look after their parents, so it is 

allowed for a bhikkhu to give it to his mother and father. The 

robes of a samana also can be given to the parents. In this 
matter it should not be understood that bhikkhus are advised 
to be miserly and to keep everything they get. This is wrong 
understanding. To distribute things among fellow Dhamma- 
friends is suitable as well as giving to laymen who work in 
the wat, or those who help with a bhikkhu’s work. They 
should be given to such people as the cost of food and as the 
cost of labor, or they should be given the things which a bhikkhu 
has received so that they can be used and not be wasted, 

for this will be proper. This is a matter which should l>e 

well-understood and the way well-practised regarding things 
given, so as to uphold good faith. 
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CHAPTER XIX 

THE FOUR TIMELY SUPPORTS 



Things which can be swallowed are called kalika because 
they have a limit within which they can be used temporarily. 
They can be classified into four kinds: 

1. Things which may be consumed within a certain time, 
from dawn until noon, are called yavakalika, 

2. Things which may be consumed within a certain time, 
for one day and one night, are called ymakalika. 

3. Things which may be consumed within a certain 
time, for seven days, are called sattdhakalika. 

4. Things which may be consumed without time limi- 
tation are called ydvajtvika. 

The name ‘kalika’ may perhaps only refer to three kinds, 
from one to three above. Since this subject should be covered 
entirely, however, the things which are not arranged within 
kalika are therefore called yavajivika, translated as ‘things for 
use all one’s life’, (that is, until the item to be consumed is 
finished or the consumer of the item is no longer in existence), 
so that altogether there are four kinds. 

Limited up to noon (yavakalika) 

Things which can be consumed as food are arranged under 
yavakalika, as, for example, the five kinds of bhojana (softer 
foods): 1) grain of various species which has been boiled or 
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cooked; 2) kummasa, sweets made of flour, beans or sesamum 
seeds, and which will go bad after only one night; 3) sattu or 
dry sweets which do not go bad quickly; 4) fish; and 5) flesh. 
Fresh milk and sour milk are included in bhojana. In other 
places, apart from the five kinds of bhojana, foods called 
khadaniya which have to be bitten and then chewed, such as 
fruits, and tubers as those of the yam, are included in yavaka- 
lika. 

Plants which can be made the basis of bhojana are of two 
kinds, called pubbanna and ciparanna. Various kinds of grain, 
plants which bear grain by natiue, are known as pubbanna, 
meaning ‘that which should be eaten before’. This is given as 
seven varieties in Pali: 1) soli or wheat; 2) vlhi or ordinary 
rice; 3) yavo or glutinous rice; 4) godhwno, a wild grain 
resembling darnel; 5) haiigu or millet; 6) varako or tear grass 
(Job’s tears); and 7) kudrusako (dictionary definition— ‘a sort 
of grain’). Various kinds of beans and til*seed (sesamum) are 
called aparanna, meaning ‘things which should be eaten after’, 
but in Pali it is not divided into groups. These two groups of 
plants are the basis for cooked grain and the two kinds of 
sweets. 

‘Fish’ includes various kinds of water animals such as prawns 
(or shrimps), shellfish and crabs. There are no kinds which 
are prohibited because of their nature. 

‘Flesh’, that is, of some kinds of bipeds and quadrupeds, is 
prohibited by its nature. Human flesh is strictly prohibited 
and is a base for thullaccaya. Blood is also included under 
flesh. The flesh of elephants, horses, dogs, snakes, lions, tigers, 
leopards, bears, and hyenas, these nine kinds are the base of 
dukkata. The kinds of flesh which are eaten by most people, 
apart from those just mentioned, are not prohibited by their 
'nature, but they are forbidden if they are raw and if they 
have not been completely cooked through in a fire. Even though 
flesh is suitable (kappiya), to be eaten by its nature, and even 
though it has been cooked, yet if it is the flesh of animals 
which have been killed to offer as bhojana to bhikkhus and 
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samaneras— this kind of flesh being called uddissamamsa, 
meaning ‘specified flesh’, it is also prohibited and is the base 
of dukkata. The flesh of animals which have been slaughtered 
to sell as meat for the people, however, is called pavattamimsd , 
translated as ‘flesh which exists already’. The flesh of animals 
which have been slaughtered for their meat to be used for food 
by one person or by a group of people, apart from fellow- 
Dhamma-lriends, or specially for the butcher himself, is not 
called uddissamamsa. If people cook such meat and offer it to 
a bhikkhu, lie will not be apatti for accepting and eating it. 
Flesh which is uddissamamsa is not the basis for apatti for a 
bhikkhu who eats it but who does not know (that it is uddise- 
samamsa). If the flesh is not uddissamamsa, but a bhikkhu, 
thinking that it is, or being doubtful that it is, eats it neverth- 
less, he becomes dukkata. Flesh which is pure in three respects, 
that is, bhikkhus do not see, do not hear, and do not suspect 
that it has been killed for them, may be eaten without penalty. 
Fish should be understood in the same way as flesh above. 

In the time of the Buddha there arose a question from 
bhikkhus eating flesh and fish. The matter raised was this: 
Phra Devadatta requested the Exalted Buddha to prohibit 
bhikkhus form eating fish and flesh, but he did not give any 
reason for this. lie came to consider this matter as he seemed 
averse from eating fish and flesh because to do so (in his view) 
supported the killing of animals, so that bhikkhus seemed to 
compromise with the killers. The Exalted Buddha, however, 
did not agree and allowed fish and flesh which were pure in 
the three respects as mentioned above and which bhikkhus can 
eat. The Exalted Buddha disagreed with Phra Devadatta in 
that this does not support the killing of living beings (panatipata), 
or perhaps it is too extreme for bhikkhus to hold this view, 
this matter is not clear. Because they depend on almsfood 
which donors ofler to them, if they are choosy, they will have 
trouble getting food. When it is regarded that (eating fish and 
flesh) supports panatipata, that is, as there are eaters so there 
are killers, this may well be regarded as an extreme! Therefore, 
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the Exalted Buddha limited this to what was suitable among 
bhikkhus (allowing those bhikkhus to be vegetarians who wished 
to). Phra Devadatta regarded this ruling of the Exalted Buddha 
as a cause for breaking away from the Master. 1 understand 
that Phra Devadatta’s view has been followed to the present, 
so that we find the practice of eating only vegetarian food in 
the northern group (uttaranikaya). 

Among things for ‘biting and chewing', some are bljagama, 
such as fruit with seeds which can germinate, and roots (bulbs, 
tubers) which can be planted again. The way in which a 
bhikkhu eats fruit is that he peels it and then ‘bites and chews 
it, so there is an allowance for an anupasampanna to make it 
allowable or kappiya beforehand by touching it with fire, by 
drawing a knife over it, or by picking at it with the fingernail. 
Young plants and fruits which have seeds which can be 
expelled, however, need not be made kappiya like this. If a 
bhikkhu wants an anupasampanna to make a thing allowable, 
he is advised to say, ‘Make it allowable 1 .* 

Those tilings which are pure food are really yavakalika but 
there are other tilings which by themselves are not food, though 
when they are mixed with other things (which are food), they 
do become food. An example of the latter is vegetables. It 
they are only mixed with other things to become food, then 
they are yavakalika. If they can be used in another way, 
mixed with other things, they (such as vegetables) are included 
with those other things. I understand that it is suitable to 
arrange them under the things with which they are mixed, 
since it difficult to subdivide them into what is food and what 
is not. 

When things which are yavakalika go beyond their time limit 
and a bhikkhu swallows them, he must receive the apatti of 

* In some wats there is a dialogue in Pali about this, the bhikkhu 
saying to the anupasampanna KAPPIYAM KAROI1I — (Make it allow- 
able), and the latter replying KAPPIYAM BHANTE — (It is allowable, 
Venerable Sir) while ‘spoiling’ it in one of the ways mentioned above, 
lie then offers it to the bhikkhu. 
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pacittiya according to the Vikdlabhojam training-rule (Pacittiya 
37). When a bhikkhu lias received offered food and kept it 
for one night and then eats that food on a following day, he 
must receive the apatti of pacittiya according to the Sannidhikara 
training-rule (Pacittiya 38). 

At first, it seemed to be the Exalted Buddha’s purpose to 
allow bhikkhus to go seeking for food to eat on that day. Pie 
saw afterwards that there were difficulties, as shown by the 
Pali in the case of bhikkhus journeying along a difficult way. 
The Exalted Buddha allowed them to seek provisions such as 
raw grain, beans, salt, sugar from the sugar-cane, oil and 
butter, according to what was needed. Apart from this, he 
made another allowance, saying, ’People who have good faith 
in bhikkhus may entrust money (lit., silver and gold) into the 
hand of the kappiyakaralta (lit., the maker of what is allowable, 
i.e. the steward) and order him to purchase allowable tilings 
for bhikkhus.' Bhikkhus may be glad at the things which are 
kappiya having been bought by the kappiyakaraka with that 
money. This is not regarded as the bhikkhu being glad at the 
money. This matter is called Mendakanuyata, an (expanded) 
translation being ‘the allowance named after the rich man 
Mendaka who gave this in the first place’. In the Pubbasik- 
khavannana, however, this was called Mendakapaiinatti. 
Bhikkhus should not request suitable things from the kappiya- 
karaka in excess of the money deposited with him. 

W hen the allowance was made for seeking provisions for a 
journey, it was also allowed to seek provisions for a wat. This 
matter can be seen in the allowances of the four kappiyabMmi 
(suitable places) for storing various things. These kappiyabhumi 
are called: ussuvanantika , gonisadika, galuipatiku, sammatika. 

Ussavcmantika means ‘the suitable place which is announced 
so that all bhikkhus will know about it’. It is a kuti which 
they have determined as a kappiyakuti. A building for storing 
suitable things, that is, a kitchen building (existed) from the 
first times (of the sangha). At the time of constructing it, 
many bhikkhus helped to raise the posts, or set the walls in 
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place and said three times: kappiyahditn karoma, ‘We make a 
store for allowables’. 

Gonisadika is translated as ‘the suitable place resembling 
where cows enter’, and is explained as a place which is not 
fenced in and is classified into two kinds: the wat which is not 
fenced called drama gonisadika, and a kuti not fenced around 
called viharagodisadikd. According to the explanation above, 
this may be a place which cows can enter. I admit that I do 
not yet understand this and cannot come to a definite conclusion 
as to how this is a kappiyabhumi. One thing that I have 
thought of is that this is a small kitchen made without enholing 
the posts but setting the walls on cross-beams so that it can be 
lifted and placed elsewhere. Will this have been a gonisadika? 

Gahapatikd is translated as ‘the house of a householder’. It is 
the house of a layman and not the lodgings of a bhikkhu. It 
has been explained that the kuti which has been made by 
laymen and offered to bhikkhus. for them to use as a kappiyakuti 
is also included in this section. 

Sammatikd is translated as ‘the suitable place determined upon 
by the sangha’. It is the kuti which the sangha selects as the 
kappiyakuti and announces this by hattidutiyakamma. In Pali, 
the bhikkhus are advised to select a kuti near to the edge of 
their boundary because it should be a private place. I understand 
that it is possible to use a kuti where bhikkhus have lived, 
but when it has been used as a kappiyakuti, it is not suitable 
to use it as bhikkhu-lodgings afterwards. If bhikkhus want to 
change that kappiyakuti to become a bhikkhu-lodging again, it 
must be given up as a kappiyakuti first. The other kinds of 
kappiyakuti are the same in this respect. 

Yavakalika which are kept in the lodgings of bhikkhus are 
imtovuttha, translated as ‘existing inside’, even though they are 
possessions of the sangha. If these are cooked in that place, 
they are called antopakka, translated as ‘cooked inside’. And if 
they are cooked there by a bhikkhu himself, they are called 
sdmapakka, translated as 'cooked by himself. These three cases 
are the bases of dukkata and it is prohibited to eat them. 
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\ avakalika which are kept in the kappiyakuti are not antovut- 
tha, and cooked there they are not antopakka, but if they are 
cooked there (in the kappiyakuti) by a bhikkhu himself, 
they will be samapakka— and this is prohibited. But it is allowed 
to warm up the food which others have cooked. 

These kappiyabhumi, or allowable places, were allowed by 
the Exalted Buddha for storing food and as proper places for 
cooking food, just as householders have a kitchen, but some 
bhikkhus do not understand the purpose of the Exalted One in 
this matter. When they make a kuti, they determine this a 
kappiyabhumi, doing this for nearly every lodging. A bhikkhu 
who enters to stay in such lodgings keeps food and cooks there. 
This is the cause of the lodgings having a bad smell while the 
smoke touches everything there. It is objectionable for people 
who go there. 

Limited to one day (yamakalika) 

Puna is a drink which is squashed from fruit, and is called 
yamakalika. There are eight varieties explained in Pali: 
ambapamm— mango-juice jaw/ roseapple-juice or jambo- 
lan-juice,c0cfl^^/;i/— juice from bananas with seeds, mocapanam— 
juice irom bananas with no seeds, madhukapanam— juice from 
the fruit of Bassia latifolia (lit., the honey tree), muddikapandm 
—persimmon-juice or grape-juice, salitkapmam—lotii&root -juice, 
plidrusakapdmfii—manm-plum-juice or lychee- juice. 

As to the way of making these juices, the ripe fruit should 
be peeled or cut open and the flesh removed and bound up in 
a cloth and then squeezed hard so that the juice comes out, 
leaving the (remains of the) flesh in the cloth, after which suf- 
ficient water should be added, mixing in other things such as 
sugar or salt according to taste. Other kinds of fruit juice 
need not have water added except madhuka, translated literally 
as ‘honey tree juice’ which when pure is not suitable (for 
use), but when mixed with water is suitable (for use). 
If it is pure ‘honey tree fruit’, perhaps it is full of mucilage 
and so difficult to squash. Fruit for making pana should be 
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fresh and it is prohibited to cook it over a fire. It it is made 
by anupasampanna (with fresh fruit) it is allowable for drinking 
in vikala (after noon-time). If it is made by a bhikkhu himself, 
it will be the same as yavakalika because the bhikkhu has 
received the whole fruit. Other things for mixing in, such as 
sugar and salt, are prohibited for use if they have been received 
by a bhikkhu for one night (see the section below on Mixing 
of the Kalika). When we are concerned with the real meaning, 
this pana means that juice which is made by anupasampanna 
from things belonging to the anupasampanna himself to offer 
to the bhikkhus. 

Why is it prohibited to use pana which has been cooked 
over a fire? I requested someone to boil fruit to test this 
matter. In pana which has teen cooked over a fire, the nutri- 
tive essence (vitamins) is lessened, like fresh juice from the 
sugar-palm warmed over a fire. But mango juice from a ripe 
fruit is also very thick like a liquid paste. If it has been 
prohibited, regarding it like fresh palm-sugar boiled on the fire, 
then it may be regarded as (a kind of) sugar (phanita) not allowed 
in Pali. If it mentioned about mango juice or other juices made 
from ripe fruit and which are very thick, perhaps this may be 
proper as it is liquid food. As far as the former case is con- 
cerned, the Great Standards (Mahapadesa) are the measure for 
reference, because what accords with the allowable has not yet 
become phanita — which will be mentioned in the sattahakalika. 
As far as the latter case is concerned, in Pali it is not prohibited 
to use boiled water. Bhikkhus can drink fresh water or boiled 
water and their essence (oja) will spread through their bodies 
in the same way. It should be understood that pana is the 
Exalted Buddha's extra allowance only from some fruits (lit., 
bases) and even if they are cooked (boiled), it is not objection- 
able (to drink them). 

Yamakalika, when it has passed one night, is prohibited for 
drinking and one who drinks it is dukkata. I understand that 
fruit juice lias a sweet taste to it, or it is mixed with sugar, 

138 



so that after one night it becomes alcoholic, almost a fermented 
drink. 

Limited to Seven Days (sattahakalika) 

Five kinds of medicines are arranged under the heading of 
sattahakalika: ghee (clarified butter), butter, oil, honey, and 
molasses. They are called bhesajja or medicine because they 
cure jaundice or debilities which increase greatly in the autumn 
season. 1 he explanation of the five kinds of medicine should 
be known from the third sikkhapada of Pattavagga in the 
Nissaggiya chapter. Ghee and butter are things which cannot 
be made by a bhikkhu himself but it is allowed specially 
regarding ‘oil' for a bhikkhu to receive the fat of animals and 
then run it down to become clarified dripping (lit., oil). However, 
he should receive it, run it down, and filter it between dawn 
and noon, for then it can be used. If it is done outside that 
time or overlapping the times, it is prohibited to consume it as 
it will be the base of dukkata for each of the above actions in 
\ ikala. If the three actions were done in vikala then there are 
three bases of dukkata. Doing two actions, such as receiving 
it in tlie morning but running it down and filtering it in the 
afternoon, there will be dukkata in two respects. If a bhikkhu 
only filters in the vikala then there is dukkata in only one 
respect. There are five kinds of animal fat (as allowed by the 
Buddha) which are named in Pali: bear-fat, fish-fat, shark-fat, 
pig-fat, and donkey-fat. By this allowance it should be regarded 
that the Exalted Buddha allowed the fat of animals the flesh of 
which is not allowable, as well as the fat of animals having 
allowable flesh, with the exception of human fat. 

Ihe oils which are pressed out of plants which are arranged 
in yavakalika due to their nature, such as til-seed (sesamum), 
if a bhikkhu presses them himself, they become yavakalika 
and from the noon of that day it is prohibited to drink them. 
The oils pressed from plants which are yavajivika by their 
classification, such as mustard, are allowed to be pressed by 
bhikkhus themselves. As far as the running-down of animal 
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fat is concerned, I should prefer to understand that it is pana 
or oil which is received by the bhikkhus in the form of fat or 
plants and which is already finished within the correct time. 
They should be used throughout the time of that object. This 
matter, however, is understood too narrowly because it is 
understood that only animal fat is allowed. This subject should 
be dealt with under the Great Standards which will be men- 
tioned below. 

Honey is a thing which is not made by people themselves so 
there is no need to mention it here. 

Sugar-cane juice is a thing which can be made by anupasam- 
panna filtering off the sediment, after which it can be used 
in vikala. If a bhikkhu makes it himself by receiving the 
whole sugar-cane, it will be like yavakalika and so prohibited 
for use in vikala, but it is allowed to receive fresh sugar-cane 
juice and boil it over the fire. So there is a question here 
between the Acariyas as to whether fresh sugar-cane juice is 
yamakalika or sattahakalika. Most of them have come to the 
conclusion that it is sattahakalika. I understand that sugar-cane 
juice which is called phanita is included in sattahakalika 
because it is hard or a thick liquid after having been boiled. 
It cannot become fermented liquor. Fresli sugar-cane juice, 
however, may become fermented and so should be included in 
yamakalika. If it is not understood like this, then bhikkhus 
may indeed drink fermented liquor! A bhikkhu who is not 
sick should dissolve hard phanita as a drink but a sick bhikkhu 
can take it as a solid. 

Sattahakalika which is not made by a bhikkhu, if he receives 
it in the morning, can be eaten with the food on that day but 
from the vikala of that day it cannot be eaten with food. If 
bhikkhus consume it as medicine then they can use it through- 
out the sattakakalika. When it has passed seven days, it is 
nissaggiya (to be forfeited) and a bhikkhu is pacittiya for drinking 
it. as said in the third sikkhapada of the Pattavagga in the 
Nissaggiya chapter. If a bhikkhu consumes medicines which 
are nissaggiya, he is dukkata. 
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For All One’s Life (yavajlvika) 

Things which can be used as medicine apart from the three 
kalika are called yavajivika. There are various kinds explained 
in Pali as follows: 

1) Plant roots called mulabhesajja , such as haliddam— turmeric, 
singaveram—g inger, vacant — sweet flag (Acorns calamus), vacat- 
tham—d. sedge or flag with fragrant leaves, ativisam—pig-Yily 
(an araceous plant of offensive odour), kathukarohim — galanga 
or galingale (Alpinia and Kaempferia spp. of the Ginger family), 
usiram — elephant grass (Typha elephantina-khus-khus, an 
Indian grass of fragrant root), bhaddamuttakam —pig’s root or 
nut grass. 

2) Decoctions called kasdva-bhesajja, such as nimbakascrvo— 

decoction of the neem (Azadirachta indica), kutajakasavo— 
decoction of (Wrightia tomentosa or W. antidysenterica), palola- 
kasdvo— decoction of (Gymnopetalum cochinchinense or Tricho- 
santhes in tegri fol ia) . pakkavakasavo— decoction of ( Tinospora 

cordifolia or Strychnos spp., especially S. nux-vomica), nattama - 
lakasavo— decoction of Acacia (A. tomentosa and A. siamensis). 

d) Iree-leaves called panYUibhesajja, such as nimbapannam — 
neem-leaves, fmtajapannarii — leaves of Wrightia spp., patolapan- 
nam—( as above), gulasipannam— tulsi or holy basil, or ordinary 
basil, kappasikapunnam— leaves of the cotton plant. 

4) Fruits called phalabhesajja , such as vilangam— (Ardisia 
littoralis), pipphali—hng peppers, maricam— chili peppers, 
luiritaki— yellow myrobalan, vibhetakani— bastard myrobalan, 
dmalakam—emh\\c myrobalan, gothaphalam— wormwood (Arte- 
misia vulgaris). 

5) Resins called jatubhesajja , such as hihgu — assafoetida, a 
kind of resin from the hihgu tree (Ferula spp.), hihgujatu — the 
same resin but placed over the fire for a long time to extract 
the resin from the leaves and stalks of hihgu, hihgusipaihika — 
the same resin but heated over the fire to extract it from Die 
leaves, or it is mixed with other things. These three are 
malialiihga or assafoetida. Takkam — the resin from the tips of 
u tree, lukkabatti — the same resin but rim out of the leaves of 
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that tree, iakkapanni — the same resin but extracted by heating 
the leaves, or it is derived from the stalk. These last three 
kinds are not known to me. Sajjulasam is gum benjamin. 

6) Salts called lonabkesajja, such as samitddikam— sea-salt, 
kalaloruim — black salt [perhaps this is epsom salt?], sindhavath— 
rocksalt, meaning salt which crystallizes upon high ground and 
is collected by people for cooking, being white in colour, ubbhidam— 
salt derived from salt-bearing soil which is heated for the 
purpose of extracting it, vilam — this is a kind of salt derived 
from many things cooked together and is red in colour. 

Other kinds of roots, decoctions, leaves, fruits, resins, and 
other sorts of salts which are not food, that is to say, they are 
not used as food but only as medicine, are arranged under 
yavajivika. 

In Pali, these kinds of medicine are allowed but words are 
added at the end to say that if there is a reason (sickness) he 
can take them; if a bhikkhu takes them when there is no 
reason (he is not sick), he is dukkata. For yamakalika and 
sattahakalika, however, there is no such condition in Pali. The 
story about the allowance of pana is that Keniya the Jatila 
thought that many famous ascetics who abstained from food in 
the vikala still drank pana so perhaps the Exalted Buddha 
might drink it, and with this in mind he made pana and offered 
it to him. The Master accepted it, drank it, and told the 
bhikkhus that they might also drink of it. Thus he allowed 
the bhikkhus to drink pana. Among the bhikkhus perhaps 
there was no reason for all bhikkhus to drink it, meaning that 
there is no condition attached to this case. However, in the 
Vibhanga (the original commentary included in the Pali) of 
Sannidhika-raka training-rule, the eighth of the Bhojanavagga in 
the Pacittiya chapter, for eating and swallowing as food there 
are dukkata in three respects. Regulations regarding the things 
which people like to eat (such as honey, etc.) are not observed 
strictly, so why should this yavajivika be observed strictly when 
it is uninteresting? If there is no reason, who will wish to 
consume it? I understand that because yavajivika can be kept 
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beyond a time limit, there is no apatti for bhikkhus who take it. 
Perhaps it has been seen as the way for bhikkhus to receive 
apatti so there is a limitation on the cause for its use by bhikkhus, 
but this is overstrict. This is a matter which the Vinaya 
experts should consider, and whether or not it comes from 
the Exalted Buddha’s mouth. 

Mixing of the Kalika 

Some kinds of kalika may be mixed with other kinds so 
that there is a limitation of time for its temporary use based 
on the time-allowance of the kalika having the shortest ‘life’. 
For example, powdered medicines are yavajivika having no time 
limits but when they are mixed with honey as a solvent or 
base, the honey having a seven-day limit, that medicine becomes 
a seven-day medicine as well. Spices such as cardamoms, 
cloves, celery-seed, and cinnamon which are yavajivika, when 
cooked with rice and coconut-milk become yavakalika. 

Sattahakalika and yavajivika which a bhikkhu has accepted 
and kept for one night must not be mixed with yavakalika. 
For example, it is prohibited to use sugar which has been 
accepted for one night for eating with (baked) cakes (made of 
coconut-milk and flour). In the Sattasatikakhandaka in the 
Cullavagga scripture dealing with the Second Council (sanga- 
yana), it was affirmed as a pacittiya for a bhikkhu to eat food 
which is sannidhi (stored up by him overnight). If this is the 
case with pana for drinking, can it be used or not? This cannot 
be clearly understood. I have found that it is yavakalika 
because it has been stored for one night. It is dukkata for a 
bhikkhu who takes it, not a pacittiya, but what the reason is 
here for awarding apatti, I do not understand. If it accords 
with this it may be dukkata. 
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CHAPTER XX 

ARTICLES WITH VARIOUS OWNERS 



Belongings of the Sangha 

Articles which have been presented to all bhikkhtis and not 
to any one bhikkhu, or those which are received by bhikkhus, 
or those which are in the care of bhikkhus, for the communal 
use (sadharana) of bhikkhus, are called things belonging to 
the sangha. lliere are two kinds of these sangha articles: 
Lahubhandd — light articles, and garubhanda— heavy articles. 
Pindapata (almsfood), medicines, and requisites which can be used 
personally, that is, bowl, robes, waistband, needle, penknife, and 
razor, are arranged under lahubhanda. They can also be given 
away. 

There is the Exalted Buddha’s allowance for the sangha 
to appoint one bhikkhu or several bhikkhus as officials having 
the duty to distribute these lahubhanda to the bhikkhus. The 
bhikkhu who has the duty to distribute food and so on, receiving 
the invitations of donors and arranging to send bhikkhus to 
them, is called bhattiiddesaka. A bhikkhu who has the duty to 
distribute civara is called the avarabhdjaka. A bhikkhu who 
has the duty to distribute medicine and small requisites is called 
the appamattaka-visajjaka. The method of distribution is thus: 
if there is food and robes in plenty, enough for distribution to 
everyone, then the distributor should do this. If there is only a 
little and not enough to distribute all round, he should distribute 
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in order of Rains and stop when that article is finished, remem- 
bering (the name of the last bhikkhu) so that when there is 
more for distribution he can carry on in order from there down 
to the last (in Rains order) and then begin again in the same 
way. It is not said how medicine should be distributed, but one 
may conclude that when it is sattahakalika, it should be distri- 
buted in the same way as food. When the medicine is yavajivika 
it can be kept and distributed to any sick bhikkhu according 
to what is needed. Small requisites are the same, for if a bhikkhu 
requires any of them, the distributor who has the appointment 
from the sangha may distribute them to him. 

There are articles which cannot be used up or finished up 
and must be kept for a long time. They may be furnishings 
in a lodging or the lodging itself, and so on, including the kuti 
and the land on which it stands. These tilings are arranged 
under garubhanda, being things which cannot be distributed. They 
should be kept as communal property. Even though they have 
been distributed, yet they are not really distributed as they are 
things to be returned or things for which a substitute is needed. 
A distributing bhikkhu who distributes them is thullaccaya. 
Garubhanda are explained in Pali in five groups, being altogether 
25 articles, as follows: 

1st group . Land and anything which is built in the wat, 
classified by name into two: dr a mo — anything which is built in 
the wat, and so on, to the trees; aramavatthu—\he land on which 
the wat (monastery) is established. 

2nd group. Land and anything constructed as vihara, classified 
by name into two: viharo— the kutis where bhikkhus live, villa- 
ravutthu— the land where kutis are established. I do not under- 
stand why this group is separated from the first group. 

3rd group. Articles which are furnishings . in the lodging, 
classified by name into four: mafico— bed, pittham-- bench, bhisi— 
mattress, and bimbohamm— pillow. 

4th group. Metallic things which include vessels and tails, clas- 
sified by name into nine: lohakwnblu— metal pots, lohabhanakath— 
metal basins Johuvdruko — metal buckets (used to plant small tiees), 
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lohakathakaih — metal pans, vast— large knives or machetes, phara- 
su— axes, katart — adzes for trimming and smoothing wood, Izuddalo- 
mattocks or spades for digging the soil, nikhddanam — gimlets, 
wimbles or drills for drilling or boring wood. ‘Metal' here means the 
elements which are smelted from ore. Copper, brass, iron, and 
tin are included in metals. This group should be divided into 
two, one for vessels and one for tools, but this will make more 
than five altogether. It should be understood that this group 
means things which are usually made of metal. 

5th group. Materials for making senasana or lodgings, and 
articles made of wood and clay, are classified by name into 
eight kinds: vcdlt — liana such as rattan, vein — bamboo, mufijatii — a 
kind of grass, llymenachne myuros, pabbujam — another kind of 
grass translated as Johnson grass or Aleppo grass, tinam— grass, 
mattikd— clay, ddniblmndam — articles made of wood* mattikdbh - 
andaiii — articles made of earthenware. These materials are things 
which can be used, such as bamboo for posts, roofs and walls, 
rattan or liana used for tying; the kinds of grass used for 
thatching the roof or for filling in the walls. But the first two 
kinds of grass, munja grass and Johnson grass, I do not agree 
that they are usable. I understand that the grasses which are 
usable are: Arundo donax (a kind of reed) or Sorghum holopense 
(a grain-producing grass), etc. Clay is for plastering the walls 
and the floor. These things are either given by others, or the 
sangha searches tor them in order to make a kuti, or they are 
planted on the land within the wat and tended there for making 
kutis. 1 hey are garubhanda. This does not, however, refer to 
creepers and grass which grow as weeds in the wat and which 
the sangha does not protect. Wooden articles means things like 
boxes, cupboards, or sets of shelves. Articles of earthenware 
include pitchers, water butts, and basins. Sets of cups and sets 
of glasses which have been introduced later can be included 
among the things made of earthenware. This group should be 
divided into two, one for materials and one for articles. 

1 he above arrangement of the groups is according to the 
Pali, but if they are arranged according to my idea, they will 
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be as follows*. 

1st group. Land and buildings mentioned in the first two 
groups above, being altogether four things. 

2nd group. Furnishings of four kinds for the lodgings such 
as bed, etc. 

3rd group. Metal vessels of four kinds together with the 
articles of wood and clay, altogether six things. 

4th group. Tools of five kinds such as large knives. 

5th group. Materials of six kinds such as liana, etc. 

If it is not allowable to re-arrange these, then the third group 
which includes metal vessels and kinds of tools will number nine 
items. The fourth group should remain the same while the 
fifth group will be wood and clay and the things made from 
them. 

The prohibition against distributing garubhanda means that 
they must not be given to other people or distributed among 
themselves, thus alienating ownership of them. However, selling 
inferior things in order to change them for good things can be 
done, as, for example, selling many earthenware tilings in order 
to get a bed or a bench, even though the latter are only one 
or two things. Selling things which are not useful to get useful 
things when both are garubhanda can also be done but it is 
not right to sell garubhanda to gain lahubhanda for distribution 
among themsleves, unless it is during a time of famine; then it 
is allowed to sell inferior things tor the sake of food while 
having the intention to protect the lodgings. Selling garubhanda 
for the advantage of the sangha, as mentioned above, is called 
pliatikamma and is allowed by the Exalted Buddha, it is allowed 
in the Atthakatha to exchange land with other land having 
buildings on it, having seen that it will profit the sangha. 

Lodgings in a deserted wat, both sarftharima (movable) such 
as bed and bench taken elsewhere by bhikkhus, and asamharima 
(immovable) such as the doors and windows of kutis, if demo- 
lished by bhikkhus for re-erection in another wat still belong to 
the sangha, and (in both cases) it is allowed. If a bhikkhu 
takes them for personal use and then that deserted wat is re- 
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constructed, it is said that they must be returned .by him to 
that wat. 

Ivalpana land, i.e. paddyfields, plantations, and other lands 
which the owner donates in order to gain interest for the support 
of the sangha, are called at present dharani-sahgha (Thai pro- 
nunciation: torani-song). In the Pali which explains garubhanda, 
it does not mention (this land), but in the Pali of Bhesajjakkhandaka 
it is mentioned, but not clearly, by saying that of crops which 
are planted on the sangha’s land, the owner should give a part 
(to the sangha) and use the rest himself. This is a paddyfield 
or plantation for which a person pays rent to the sangha. Such 
paddyfields and so on can be included in the aramavatthu and 
are also garubhanda and whether produce from that land is 
called rent or not, it does not matter. If the donor does not 
specify (the use to be made of that produce), whatever paccaya 
(requisites) required by bhikkhus, it is proper to obtain them 
from that paccaya. However, if the donor does specify that it 
is limited to some particular place, it must be brought only for 
that place (and cannot be used elsewhere). If the steward of 
the sangha takes care of and cultivates himself that kalpana-land 
and does not let it to' tenants. f^rent, then he must pay wages 
to the workers and caretaker *outof the crop produced there 
according to what is suitable. The workers and caretakers 
have a right over the crops produced there according to what 
is proper for them to receive. There is another way, for the 
Bhesajjakkhandaka mentions that in planting the sangha’s crops 
upon the land of another, part of it must be given to the landowner 
while the sangha takes the rest. It is probable that in the case 
of the paddyfields or plantations of other people which are 
rented by the steward of the sangha for the benefit of the 
sangha, he should pay rent to the owner of that land, but I have 
never heard of even one case of this ! There is only the case of 
persons who rent sangha land. 



Belongings of the Cetiya 

These tilings are given by donors for the worship of the 
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cetiya: for example, the articles presented to Phra Geow Morakot 
(the Emerald Buddha), or to Phra Buddhajinaraja in Pisnuloke 
Province. In Pali there is a reference to these belongings of 
the cetiya included in the Vibhanga Pali of the training-rule 
dealing with diverting the goods of the sangha. This is the 
first reference to it, but it may be supposed that (this matter 
of cetiya belongings) did not occur in the Buddha-time but 
probably arose later when sacred cetiyas in the Buddhasasana 
were already established. It is not mentioned how the things 
of the cetiya should be classified, apart from regarding them as 
belonging to each individual cetiya, in the same way as the 
belongings of each group of the sangha. And it is prohibited to 
divert the belongings of one cetiya to another which is an offence 
of dukkata. It is as though they should be compared with the 
sangha’s things classified under lahubhanda and gambhanda. 
For example, it would be suitable to regard oil used, for 
illumination during worship, or oil for cooking given to the 
caretaker, as lahubhanda. 'Filings which are gambhanda 
should be kept or sold for funds, or they may be changed with 
other gambhanda which last longer and bring greater benefit, 
or they may be used for the repair of that cetiya, or they may 
be permanent structures belonging to that cetiya. Interest derived 
from kalpana fields (paddyfields, etc. of which their owner 
dedicates only the benefits to the sangha) should be known as 
under belongings of the sangha. 



Personal Belongings 

These things are given by donors to a bhikkhu to be his own, 
or a bhikkhu has sought for them and taken them as his personal 
possessions. Even things which the sangha has distributed, 
their ownership is given to a bhikkhu and they are also personal 
tilings. A bhikkhu who is the owner of such things has the 
right to give them up, or to give them away, just as he likes. 
The point here is that one should not cause the faith of the 
donor to decline. What sort of things should a bhikkhu have 
as his personal belongings? This should be known from Chapter 
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XII dealing with the way of using the requisites. In Pali, a 
bhikkhu is allowed to have all kinds of metal instruments except 
those which kill; all things made of wood are allowed except 
asandi (chaise longue), pallamka (couch), a wooden bowl, and 
wooden sandals; all kinds of earthenware except a foot-scraper 
shaped like a lotus-pod— which may be understood as a vessel 
with bumps on the bottom surface— and an earthenware pot is 
prohibited for use in the place of the bowl. Other things which 
are not prohibited or which cannot be included under the things 
which are prohibited, a bhikkhu can have as personal belongings. 

Things which are prohibited for a bhikkhu to have as 
personal belongings are clearly indicated in Pali: silver, gold, 
killing instalments, and unallowable (akappiya) requisites. At 
first things made of pure metal or of alloyed metal such as 
bronze were prohibited but in Pali it is mentioned only that a 
bhikkhu should not collect such things. However, there is 
another place in Pali which revokes this as mentioned above, 
that is, the Exalted Buddha allowed all kinds of things made of 
metal except killing instruments, so bhikkhus can have other 
things made of metal. In other words, we may understand from 
the Pali that the prohibitions against bhikkhus collecting 
things of pure metal or alloys means a prohibition against 
bhikkhus collecting such things for play. 

In Pali there is a Suita which gives the precepts of bhikkhus, 
such as: bhikkhus do not accept gardens, paddy-fields and other 
sorts of land; slaves; draught animals, such as elephants, horses, 
cows, buffaloes and other livestock, such as goats, sheep, hens, 
pigs, and so on, to rice-paddy. The Dhamma-arranging Acariyas 
explained these matters in the Vinaya— that these things should not 
be received by bhikkhus and that if they are accepted then the 
accepting bhikkhu is dukkata. This kind of dukkata-apatti is 
called Palimuttakadukkata. translated as a dukkata-apatti outside 
Pali. As the Pali of that Sutta explains that a bhikkhu abstains 
from panatipata (devStniction of living beings), abstains from 
musical instruments, abstains from handling instruments for 
trapping land animals and from those trapping aquatic animals 
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and from every kind of musical instrument, they are all anamasa 
(not to be touched) being unsuitable things for bhikkhus (see 
Ch. XIV under Cariyavatta). 

Articles belonging to bhikkhus and samaneras who have died 
have the sangha as owner, that is, they are the inheritance of 
the sangha. Among those things, bowls and robes are allowed 
by the Exalted Buddha to be given to the bhikkhu who lias been 
a nurse (and looked after the bhikkhu who has died). Belongings 
which remain and which are lahubhanda should be shared. A 
samanera who acts as nurse should receive a share equal to that of 
bhikkhus. Things which are garubhanda, however, must be 
kept as the sangha’s belongings. In this way, a bhikkhu who 
is seriously ill, wishing that some particular bhikkhu might 
receive his effects, should offer the ownership of those things, 
while he is yet alive, to that bhikkhu. This differs from the 
layman making a will. A will which is made by the owner 
expresses his desire that when he has died things mentioned in 
his will should be given to one or many persons as stated. If 
the owner does not die, those things mentioned in his will still 
belong to him and lie may make a new will to revoke the 
previous one. But in the Vinaya, if a bhikkhu makes such a 
will, when he dies his things must belong to the sangha. 
Bhikkhus who receive his will cannot take his belongings. There- 
fore, the sick bhikkhu should offer their ownership to their 
recipients. Having offered ownership in such a way, if he recovers 
from that illness, his former things still belong to the recipients. 
The former owner has no right to give those things (already 
given to the other) to yet other bhikkhus, but this matter should 
not be difficult since the recipient practicing properly ( samicipati - 
patti) should return those things. 

The rules for the inheritance of things from a dead bhikkhu 
are rather strict. The procedure (for disposal of effects) by way 
of the sangha does not lead the owner to see its benefits, for the 
cremation is the task of those who should sec to this. Because 
of this, there are few bhikkhus who decide to give up their 
belongings to the sangha, while most give them to other 
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bhikkhus. If those belongings become the things of the sangha, 
this is because they have not been offered by their owner in 
time, such offering is not correct according to strict practice. 
And this is not offering. To offer making a condition: ‘If I die, 
let such belongings fall to such-and-such a bhikkhu , or When 
I have died let him take those things’ is not offering the 
ownership while still alive. When a bhikkhu offers using the 
present tense and without making conditions: 'I give these 

requisites to you’, or he mentions the names of those things, 
this is the correct way of giving the ownership, lo offer in 
tins way near to the time of death is called ‘offering requisites . 

I have met with one case of a sick bhikkhu who offered his 
requisites to another but that was not done correctly. This 
required a judgement to the effect that this was not done 
properly but I who judged this matter had to help give the cost 
of cremation out of pity for him. 

Nowadays, the law of the land (in Siam) supports the Vinaya 
rules, that is, it is prohibited for a layman to contend in court 
over a dead bhikkhu’s will. Suppose that one bhikkhu makes 
a will leaving his things to a layman when he dies. According 
to the Vinaya those things belong to the sangha, but according 
to the law of the land that will can be accepted. When the 
case is brought to the court, judgement should be given according 
to the law of the land. If the disciplinary rules may be understood 
in a way that is slightly relaxed so that if an owner makes 
such a will or offers to other persons but the offering was not 
done correctly according to strict practice, this also may be 
regarded as showing his desire to offer his belongings to others, 
so it should be accepted— thus corresponding with the law of 
the land. There should be no reluctance to conclude whether 
it was an offering or not an offering. If the sangha receives 
his effects and if his cremation is the task of the sangha, this 
will be proper. In such a case, if belongings of the dead bhikkhu 
should be used for his cremation, whatever remains over belongs 
to the sangha; this will be more proper. 

Articles belonging to bhikkhus who leave and go elsewhere, 
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or who disrobe, abandoning them no longer wishing to keep 
them, such tilings belong to the sangha. This may be compared 
with the case of building construction called navakamma. When 
a bhikkhu finishes some construction and, leaving it, goes elsewhere, 
or disrobes, it belongs to the sangha. 

Personal articles, that is to say, the private possessions of a 
bhikkhu, are allowed to be taken (from their owner) on trust, 
so that it is called in Pali vissasa , but that trust must fulfill 
certain factors regarded as 1 well-taken'. There are five factors 
for vissasa in Pali, that is: 

1) The taker is a bhikkhu who has been seen (by the owner). 

2) He is a bhikkhu with whom the owner has associated. 

3) He is a bhikkhu with whom the owner has spoken. 

4) The owner is still living. 

5) He knows that the owner of that thing which is taken 
will be satisfied. 

The Atthakatha, however, leaves out (2) and (3) including 
them in the first factor, so that there are only the factors 
(1, 4, and 5). This is correct because a friend with whom one 
associates is more familiar than one who has been seen. 
When a bhikkhu takes a thing on trust from another bhikkhu 
who has merely seen him, he can also take on trust from 
an associate. If a saddhiviharika lives in the residence of his 
upajjhaya, but the latter has never spoken, allowing him to 
take certain things, can the saddhiviharika take on trust from 
him one candle and a box of matches or not? If he can, to take 
such things on trust does not relate to the third factor on 
speaking. A bhikkhu enters to shelter in the plantation of an 
owner who has never seen him but the owner invites him to 
consume fruit as he likes. Now can that bhikkhu take on trust 
from the owner or not? If he can, then this case of taking on 
trust does not relate to the first two factors. It can be seen 
that reducing three factors to one is correct. Therefore, the 
factors for vissasa should be understood as follows: 

1) He is a person who has been seen, or with whom the 
owner has associated, or has spoken. 
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2) He knows that the owner of that thing which is taken 
will be satisfied. 

3) The owner is still alive. 

Though a person from whom a bhikkhu takes on trust fulfills 
the above factors, if the articles are things to which the owner 
is attached, or their cost is great, when a bhikkhu takes them 
the owner may be sorry or have regrets. If the owner will be 
offended then a bhikkhu should not take on trust. When a 
bhikkhu will take something on trust he must do so while the 
owner is still alive. A dead bhikkhu’s things belong to the 
sangha and cannot be taken on trust. Even the articles of a 
dead layman are the inheritance of his heirs and also cannot be 
taken on trust. Taking on trust is not regarded as avahara 
(stealing) in the adinnadana training-rule (Parajika II) and is 
mentioned in the section on anapatti. If, however, a bhikkhu 
takes on trust and it does not agree with the above factors, it 
is proper for him to return it to the owner. A bhikkhu who 
will take on trust from another should so practise that it agrees 
with the above factors. 



CHAPTER XXI 

VINAYAKAMMA 



The Method of Confessing Apatti 

Among the apatti which have already been made with volition, 
there is one kind which cannot be cured, that is, parajika. A 
bhikkhu who has committed this should admit this and then 
leave the bhikkhu-hood, or the sangha must expel him from the 
bhikkhu-hood. Among the kinds of apatti which can be cured, 
each of them must be cured in its particular way. The method 
for expiating garukapatti (heavy offences), that is, sanghadisesa, 
will not be mentioned in this volume because a bhikkhu by 
himself cannot expiate it but must receive instructions from 
knowledgeable (bhikkhus). Only the methods for expiating the 
lahukapatti (light offences) will be mentioned here. 

A bhikkhu who has the volition to make an apatti and who 
then covers up that action due to the power of the biases ( dgati — 
greed, aversion, delusion, and fear) concerning himself or others, 
is called alajji, meaning shameless. Therefore, bhikkhus should 
not transgress in apatti, or if they have already been made, 
they should be confessed. 

To confess lahukapatti is to open one’s faults to other bhikkhus. 
The method of confessing is given in the Pali of the Uposatha- 
kkhandaka of the Mahavagga: a bhikkhu who has done some 
apatti should go to another bhikkhu wearing his robe covering 
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his left shoulder, squat down and join the palms of his hands 
reverently, saying: 

aharh avuso itthannamam apattim dpanno tam 
patidesemi 

translated as: ‘Venerable friend, having fallen into an offence of 
such a name, I confess it.’ The acknowledger should say passasi, 
‘Do you see?’ The confessing bhikkhu should answer dma passami, 
‘Yes, I see.' The acknowledger should say dyatim samvareyyasi , 
‘You should restrain yourself in future/ By the uttering of just 
these words the apatti are already confessed. If a bhikkhu 
doubts about some apatti, he should speak as follows: 

aha in avuso itthannamayu dpattiyd vematiko yadd 
nibbematiko bhavissami tadd tam apatti in patikkaris- 
sdmi 

translated as: ‘Venerable friend, I doubt about an offence of 
such a name but when I shall be free of doubt, then I shall 
make amends for that offence/ There are no words given as to 
how the acknowledger should reply. According to the above 
method, the apatti was confessed in the residence of one bhikkhu. 
The acknowledger should be selected by the confessing bhikkhu 
from amongst those who are living with him in samvasa (com- 
munion). It is prohibited to confess apatti outside of samvasa, 
or with a bhikkhu who, although in samvasa, is subject to be 
excluded (even for some period of time). 

In the Nissaggiya chapter of the Mahavibhanga scripture it 
is said that one can forfeit belongings to a sangha, a gana, or 
• to an individual. The method of relinquishing to the sangha is 
that the bhikkhu who is nissaggiya should enter the sangha 
wearing liis robe covering his left shoulder, squat down and 
join his palms speaking then the words of forfeiture according 
to the established formula and then confess his apatti. An able 
bhikkhu should then acknowledge that apatti. In this way 
forfeiture has been done to the sangha but confessing his apatti 
has been done in the residence of an individual, which means 
outside the hatthapasa of the sangha. However, a formula was 
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laid down in the Atthakatha being the words for establishing one 
bhikkhu to receive apatti, as follows: 

sunatu me bhante sangho ayam itthanndnno bhikkhu 
apattim sarati vivarati uddnlkaroti deseii yadi 
saiighassa pattdkallam aharii itthanmmassa bhikkhuno 
apatti m patigganhcyyam 

translated as: ‘Venerable friend, let the sangha listen to me. 
This bhikkhu of such a name remembers, reveals, clarifies, and 
announces his apatti. If there is the complete preparedness of 
the sangha, I should acknowledge the apatti of the bhikkhu of 
such a name/ In this way that apatti is confessed and ac- 
knowledged in the residence of the sangha. This means that it 
is done in the hatthapasa of the sangha. When there is an 
easier way, who will wish to do this by the more difficult way? 
Even forfeiting (articles) to an individual is to turn away from 
the method of forfeiting to the sangha. To confess apatti in the 
sangha may be done perhaps, only to forfeit things which are 
nissaggiya and can only be relinquished through the sangha. 

The words for confessing apatti which are used at present 
are according to the Uposathakkhandaka but the following words 
in the vocative case are added, bhante and dvuso , adding further 
the words for making a vow. Suppose that a bhikkhu should 
confess one pacittiya apatti and he confesses it in the residence 
of a bhikkhu junior to him, he should say: 

aharn dvuso pacittiyam apattim dpamno tam patidesem 

The acknowledger then says: 
passatha bhante 

The confessant replies: 
aliam dvuso passami 

The acknowledging bhikkhu should say: 
dyatini bhante samvarcyydtha 

The translation of these sentences should be known from the 
above. The confessant should then say: 

sddhu sufthu dvuso samvarissami 
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translated as: ‘It is well indeed, venerable friend, I shall be 
restrained.' 

When apatti having the same base are transgressed, for example, 
having many extra robes for more than ten days is a nissaggiya 
pacittiya for each robe, they are called apatti having the same 
base and the same name. These can be confessed together at 
the same time by using the word sambahula, meaning ‘many'. 
A bhikkhu can say this as follows: 

aham avuso sambahula nissaggiydyo pacittiyayo 
apattiyo apanno id patidesemi. 

For apatti involving two things, one should use the word dve, 
‘two’, in place of sambahula, but when there are three or more 
things then sambahula must be used. 

Apatti having the same name but different bases such as 
dukkata because of not being restrained with the eyes, and 
another because, though not ill, one has opened an umbrella to 
enter an inhabited area, and another because of sitting on a 
cushion stuffed with kapok— this is called having different bases. 
These can be confessed together and at the same time by using 
the word nandvatthukayo, translated as ‘with different bases'. 
This case can be said as follows: 

aham avuso sambahula nandvatthukayo dukkatdyo 
apattiyo apanno td patidesemi. 

If only two bases are transgressed, the number of apatti are 
also two and so the words dve nandvatthukayo should be used. 
If the number of apatti is more than that, the words sambahula 
nandvatthukayo should be used. Though the apatti of dubbhasita 
(wrong speed:) arises from many different ways of teasing, yet 
it is said that it lias the same base and does not arise from 
different bases so it should be confessed as many apatti having 
the same base. 

In confessing apatti it is not clearly mentioned that the con- 
fessant must tell the base (the nature of the offence) to the 
acknowledger but there is a prohibition against confessing and 
acknowledging sabhagapatti (see below), so it is suitable to tell 
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the base to the other bhikkhu (first in one’s own language), 
unless a bhikkhu confesses apatti in the residence of a bhikkhu 
who has just finished confessing his own apatti. However, even 
here tire basis should be spoken of (in one’s own language) as 
it is a good way to practise. 

Apatti with the same base when transgressed by two or more 
bhikkhus is called sabluigapatti , translated as ‘apatti of the same 
kind’ and it is prohibited to confess and acknowledge it. That 
apatti should be confessed in the residence of another bhikkhu 
(who has not fallen into it). If the whole sangha has sabhaga- 
patti, it is explained that one bhikkhu must go to confess else- 
where and the rest of the bhikkhus should confess in his residence 
(when he returns), or confess one after another (to those who 
have confessed already). If it can be done like this, it is good, 
but if not, when Uposatha-day comes a bhikkhu should announce 
that matter in the sangha according to the formula laid down 
in Chapter XVII on Uposatha. Once this announcement has 
been made, the Uposatha can be carried out. If there are bhikkhus 
who have confessed and acknowledged sabhagapatti together, 
it is regarded as though that apatti has already been confessed 
but it is a dukkata for the confession of tire confessant and a 
dukkata for the acknowledgement of the acknowledger. 

Apatti should be confessed according to its name, base, and 
number. Confession of apatti using the wrong name cannot be 
done. If there is a mistake in the base and the number, confessing 
many apatti as few, this cannot be done, but confessing few apatti 
as many can be done. For example, one or two apatti (have been 
done) but a bhikkhu uses the word satnbahuld, and apatti having 
a single base but he uses the word mnavatthukayo — this can 
be done. Apatti having different names cannot be collected 
together for confession at the same time. Bhikkhus should confess 
one by one and it is prohibited for many bhikkhus together (at 
the same time) to confess apatti in the residence of one bhikkhu. 
This matter is impossible because the apatti which many bhikkhus 
will confess will not be the same. And it is prohibited to confess 
in the residence of four or five bhikkhus who live outside the sima. 
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This means that it cannot be made the duty of the sangha. 

Now, for a bhikkhu who does not know Pali, I shall explain 
the formula and the way of using the Pali words. 

The names of single apatti should be said thus: tluillaccayam 
apattim r nissaggiyam pdcittiyam dpattim, pdcittiyam dpattim , 

dukkatam^ dpattim , and dubbhdsitam apattim, according to the 
apatti. When there are many apatti it should be said thus: 
thiillaccaydyo dpattiyo, nissaggiydyo pdcittiyayo dpattiyo, pdcittiyayo 
dpattiyo, dukkatdyo dpattiyo, dubbhdsitdyo dpattiyo. Add the words 
dve or sambalmld for apatti having one base and add namivat - 
thiikayo for different bases. 

The words used by a senior bhikkhu are dvuso, passasi, and 
samvareyydsi. A more junior bhikkhu uses bhante, passatha, 
and samvareyydtha. 

I should like to express my idea here that the formula of 
confession used in the present is composed according to the Pali 
of the Uposathakkhandaka but the names of the apatti are 
nouns according to the laws of grammar and are used according 
to gender, as in the Patimokkha nissaggiyam pdcittiyam. But 
in the Vibhanga and Khandaka we find apatti thullaccayassa 
and apatti dukkatassa translated as ‘offence of thullaccaya’ and 
‘offence of dukkata’. The composition of the sentence (of confes- 
sion) probably should be: 4 Aham dvuso pdcittiyam dpanno tarn 
patidesemi\ or 'Aham dvuso sambahuldni ndnavatthukdni 
pdcittiyam dpanno tdni patidcsemi.' In the Pali of the 
Uposathakkhandaka only general words are used and the formula 
is laid down thus: ‘itthannamam/ When the name of the apatti 
is mentioned it should be used according to the gender of the 
name. 

The apatti called Patidesaniya (‘which should be confessed’) 
have clear words given for ther confession in the text of the 
Patimokkha: 

gdmyham dvuso dhammam dpajjim asappdyam 
patidesanlyam tatidemi 

translated as: ‘Venerable friend, I have committed a blamable 
dhamma which is unbecoming and should be confessed. That 
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I confess.’ Patidesaniya is not a way now for bhikkhus to 
commit apatti and therefore the words for confessing it are not 
in the formula to be used. 

A bhikkhu who commits apatti but who does not admit that 
he is apatti is known in the language of the Vinaya as ‘one 
who does not see apatti’, or he admits that he is apatti but he 
does not confess it and so he is called ‘one who does not make 
amends’. In these two bases the Exalted Buddha allowed the 
sangha to inflict the punishment of ukkhepaniya-kamma. Such 
a bhikkhu is barred from samvasa and from eating and sleeping 
along with other bhikkhus. That bhikkhu is called ukkhitako, 
translated as ‘one who is left outside (the sangha)’. If any 
bhikkhu associates with him, he is pacittiya according 
to the ninth training-rule of Sappanavagga in the Pacittiya 
chapter. When that bhikkhu consents to see that apatti or 
consents to make amends, the sangha can make an announcement 
to end that kamma thus allowing him to enter the group and 
to be a member of the sangha as before. 



Determining (adhitthana) 

Some requisites are allowed to a bhikkhu as his personal 
possessions, it being prohibited to have them in excess of the 
allowed number, or for longer than the time limitation. If a 
bhikkhu wants to keep these requisites as his personal possessions, 
he must make adhitthana regarding them, this being translated 
as ‘determining for use*. The requisites which must be mentioned 
by name in making adhitthana are as follows: sanghati, uttara- 
sanga, antaravasaka— together called the three robes, in each 
case making adhitthana according to the appropriate name, being 
one of each only. Only one bowl (patta) can be determined for 
use. Only one cloth for sitting on, called nisidana, can be so 
determined. However, cloth for sleeping on (sheet), called 
paccattharana, the cloth for cleaning the face and round the 
mouth called mukhapuhchana, the cloth for requisites such as for 
filtering water, the bowl-bag, shoulder-bag, wrapping-cloths, are 
all called parikkhdracola (little requisites). All the above, beginning 
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with the sleeping-cloth, are not limited as to number (and may 
be used) in sufficicient numbers. It is allowed to determine 
these cloths for use at any time. The cloth for covering boils 
or wounds, however, may be determined only at the time of 
sickness. It is allowed to determine only one rains-cloth during 
the four months of the rainy season. These last two items 
must be given up when the respective times for them have 
passed. Requisites which are limited by size (but not clearly 
in the case of antaravasaka) can be determined only one 
at a time. When there is no limitation as to size, many may 
be determined. This is my observation. 

The words for determining one requisite, taking the sanghati 
as an example, are: 

imam sanghati in adhitthami 

meaning: ‘I determine this sanghati*, or ‘I determine this as 
a sanghati.* For adhitthana in the case of other requisites, the 
word sanghafim may be changed with the following : 

uttardsahgam - for the upper robe 

antaravasakam - for the lower robe 

msldamm - for the sitting-cloth 

kandiipaticchddim - for the skin -eruption cover- 

ing-cloth 

vassikasdtikain - for the rains-cloth 

paccattharanam - for the sleeping-cloth 

miikhapiihchanacolam - for the cloth for wiping face 

and mouth 

parikkhdracolam - cloth which is for other 

requisites. 

The words for determining many cloths together, taking the 
sleeping-cloth as an example, are as follows: 

imam paccattharanam adhitthami 
meaning: ‘I determine these cloths for sleeping on’, or ‘I 
determine these as cloths for sleeping on. ’ To .determine other 
cloths as requisites, the word paccattharanam should be changed 
with the following: 
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mukhapuhckamcolani — for cloths for wiping face and 

mouth 

parikkharacolm — cloths which are for other requisites. 

There are two kinds of adhitlhana: to determine with the 
body, or to determine with words. The first means using the 
hands to grasp the requisites or to stroke the requisites which 
are to be determined, making one ’ s mind firm according to 
the words of the adhitthana as given above. Determining 
by words is done by pronouncing those words even though not 
touching the requisites with the body. This can be divided into 
two categories: determining within forearmslength, or outside the 
forearmslength. Articles within two forearmslengths and one 
vidatthi (handspan) or one forearmslength* should be determined 
as within the hatthapasa pronouncing the words according to 
its formula, but articles beyond this should be determined as 
outside the hatthapasa, pronouncing the words according to its 
formula. This means that in the latter case, imam (this) should 
be replaced by dam (that) and imani (these) by etani (those). 

If a bhikkhu wishes to determine requisites but they are of 
the sort limited to one only and the old one belonging to him 
still exists, he must first relinquish the latter. The relinquish- 
ment of previous requisites is called paccuttharaiia, or revoking 
the determination. The formula for relinquishing a sanghati is 
as follows: 



imam sahgluitim paecuttharami 

meaning : 'I relinquish this sanghati. ’ The relinquishment of 
other requisites should be made according to their names. If 
they are requisites which can be used for wearing they should 
be dyed a proper colour and a bhuhi or mark made upon them 



* The article to be determined cannot be beyond the distance of two 
forearmslengths and one handspan. The forearm is measured from the 
hip bone, this being one forearmslength. The second forearmslength 
begins approximately from the knee. The article can therefore be 
touched by the hand. (Editor’s note). 
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according to the formula in the eighth training-rule of Surapa- 
navagga in the Pacittiya chapter, and after this determined. 
The words for making the mark are: 

imam binditkappam karomi 
meaning: ' I make the mark with this dot.’ 

I have been told that some groups of bkikkhus determine 
atirekacivara as small requisites (parikkharacola) and do not 
share them, this matter being based on a judgement by Phra 
Candragocaraguna [Candaramsi Yim], the Lord Abbot of Wat 
Makutaksatriyarama who was my Acariya. He said that cloth 
can be determined as parikkharacola if it is not large enough 
to wear. His judgement agrees perfectly with the nature of the 
real requisites. But I do not see the correct method with those 
who determine atirekacivara as parikkharacola. Robes for 
wearing above and below and which can be called parikkkara 
are only the three robes, the skin-eruption covering- cloth, 
and the rains-cloth, while cloths which are parikkharacola 
refer to, for instance, the water-filtering cloth, the bowl-bag, 
and the shoulder-bag. Jf bhikkhus can determine atirekacivara 
as parikkharacola, then there is no difference between the 
three robes and the parikkharacola. In this case of atirekacivara, 
then, the method of sharing is better than that of adhitthana. 
My view is that the cloth which is to be determined as cloth 
for sleeping on or that which is to be determined as parikkha- 
racola must be cloth which is not used for wearing above or 
below, then the determination will be successful. For example, 
suppose that one bhikkhu relinquishes an old and worn out 
uttarasanga and then determines a new uttarasanga; thinking 
that lie will not wear that old robe again, then he may 
determine it as a sleeping-cloth. But if he wishes to wear 
that old robe again, then he should share it. The cloth which 
is parikkharacola should be dealt with like this but such cloth 
is not large, so the judgement of my Acariya should be 
corrected ( in this matter) . 

Cloth requisites having (various) colours and designs, apart 
from robes for wearing above and below prohibited for such 
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robes, can be used. I understand that the case in which 
bhikkhus must determine cloth refers directly to cloth which 
can be used for wearing above and below, or that which is 
cut from old robes which have been worn already. 

It is explained that requisites which have been determined 
by name as mentioned above, will cease to be determined due 
to the following nine factors: by giving to another, by being 
snatched away by thieves, by a friend taking it on trust 
(vissasa), by the owner becoming a bad man, by the owner 
disrobing, by the death of the owner, by change of the owner* s 
sex , by relinquishing from determination, and by having a 
hole in it. 

In the original story of the first parajika, ‘turning into a bad 
man * seems to mean that the bhikkhu disrobes, but in this 
place there is another factor on disrobing and so it must mean 
that a bhikkhu has broken his bhikkhuhood in some way— by 
parajika or by going over to another religion. The case of 
sexual change means that a man becomes a woman, as in the 
story of the Vinitavatthu of the first parajika, but perhaps 
there is no one who will believe this now.* If this is interpreted 
to accord with present ideas, change of sex could be taken to 
mean, for example, a bhikkhuni who loses interest in the 
state of being a bhikkhum and so reverts to the state of a 
laywoman. (In the Thai language, the same word is used 
for the sex of a person and the state of being a bhikkhu). 
But if a bhikkhu does this, how should he be counted? It is 
said that he is still a bhikkhu and can still be accounted 
upasampanna. I see that if such a bhikkhu still has desire 
for his bhikkhuhood he can still be regarded as upasampanna. 
If he loses liis interest and takes up the life of a layman 
staying at home, even though he is not parajika but later 
returns as a bhikkhu, will he be allowed by the sangha to 



* But partial, if not complete, sex-changes are well-known in the present 
time, as well as operations and medicines which can bring about partial 
sex-changes. (Translators’ note). 
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do this or not? If this is not allowed then he will be the 
same as the bhikkbuni. 

The factors which cause a break in adhitthana can now be 
considered again. Among the nine factors there are five with 
which we should be concerned: by giving to another, by being 
snatched away by a thief or by being stolen, by a friend 
taking it on trust, by relinquishing from adhitthana, by having 
a hole in it. 

With regard to those requisites which have a limitation that 
one only may be determined, if one of the first four factors 
above occurs, then a bhikkhu may determine a new robe 
which will not be a second robe (i.e. will be one of his three 
robes). The fifth factor applies to the three robes and to the 
bowl. The hole in the three robes is said to be the same size 
as the fingernail of the small finger. It must be a real hole 
without any threads across it, being at least one handspan in 
from the edge of the under-robe along the breadth, or at least 
fotu* inches in from the length of the under robe; or it is at 
least eight inches in from the length of the under-robe; or 
it is at least eight inches in from the edge of the breadth in 
the case of the upper-robe and one handspan from the edge 
on the length (uttarasanga and sanghati). As regards the hole 
in the bowl, it is said that it must be large enough for a 
millet grain to pass through. The extent of the hole and its 
place in the three robes is enough for us to understand that 
when the robes are put on such a hole may well be seen. If 
a bhikkhu thinks that it can be used and thinks that it does 
not break adhitthana, and if a bhikkhu still wears that robe 
when it passes beyond ten days from the occiurence of the 
hole, must he then receive nissaggiya-pacittiya or not? I think 
that the real meaning of breaking adhitthana is directed at the 
determining of new cloth and is not directed at robes already 
worn which became nissaggiya-pacittiya. If a robe has a hole 
but can still be worn, then that robe is still determined for use. 
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If a bhikkhu wants to determine new robes then he must 
relinquish the old robes beforehand. Robes which have been 
burnt by fire and so have large holes, larger than a mere spot 
of a hole, when worn by a bhikkhu cannot cover the body 
completely, so if a bhikkhu wants to determine new cloth 
perhaps he may not have to relinquish the old. When it cannot 
be worn further it is counted as breaking adhitthana. With 
regard to the bowl, however, if there is a hole through which 
a millet grain may pass, perhaps a new bowl cannot be 
requested. If a bhikkhu sees that his bowl has a hole so that 
food cannot remain in it, this is called breaking adhitthana, 
that is to say, a new bowl can be determined without relinquish- 
ing the old one. The remaining four factors when a bhikkhu 
who is the owner does not stay in bhikkhuhood, need not be 
explained. 



Dual Ownership (vikappa) 

The kind of robe which is called atireka-civara (extra-robe) 
and its size, as laid down for dual ownership (vikappa), is 
explained in the original training-rule of Civaravagga in the 
Nissaggiya chapter and in Chapter XII of this work on parik- 
khara-paribhoga in the section dealing with civara. The mean- 
ing of vikappa and how it should be done has been explained 
in the vikappa-sikkhapada, the ninth of Surapanavagga in 
the Pacittiya chapter. The kind of bowl which is called atireka- 
patta (extra-bowl) and how many kinds of bowl there are 
together with sizes, has already been mentioned in the first 
training-rule of Pattavagga in the Nissaggiya chapter and in 
Chapter XII in the section dealing with bowls. Here, the words 
for vikapping robes and bowl will be gathered together. 

The words for vikappa in the presence of and within 
forearmslength for one robe are as follows: 

imam civaram tuyham vikappemi 

meaning: ‘I vikap (share) this bowl with you. ’ For many 
robes imam cwarani is used in place of imam civaram. For 
one bowl: 
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imam pattam tuyham vikappemi 

and for many bowls, ime patte in place of imam pattam. Out of 
forearmslength, etarii should be used in place of imam and etarn in 
place of imam and ete in place of ime. When vikappa is made 
with a bhikkhu more senior than the vikapping bhikkhu, 
ayasnmto should then be used in place of tuyham. 

The words for vikappa in the absence of ( the bhikkhu with 
whom it is shared ) for one robe within forearmslength are as 
follows : 

imam civaram itthandmassa vikappemi 

meaning : ‘ I vikap this robe to one of such a name.’ If the 
vikappa is made with a bhikkhu named Uttara his name should 
be spoken thus: uttarassa bhikkhuno or ayasmato attarassa in 
the place of itthandmassa, according to what is suitable when 
the receiver is junior or senior. For the vikapping of many 
robes, for one bowl, for many bowls, in forearmslength or 
outside it, one should make the appropriate changes by 
comparing with the formula of vikapping ‘in the presence of'. 

If a bhikkhu wishes to use robes which are vikapped already, 
he must request the receiver to relinquish them beforehand, 
for if he does not do this and uses them, he is pacittiya under 
the vikappa-sikkhapada. The words for relinquishment of 
one robe by the senior bhikkhu within forearmslength are as 
follows : 

imam civaram mayhaiu santakam paribhuhja vd visajjehi vd 
yaihdpaccayam vd karohi 

If the relinquishing bhikkhu is the junior, he should say : 
imam civaram mayham santakam paribhimjatha vd visajjetha 
vd yathdpaccayam vd karotha 

The latter formula has the same meaning as the former but 
uses a more respectful way of address. Both are translated: 

' This, my civara, you may use, or you may relinquish, or you 
may do as you please with it.’ The words which should be 
used are changed according to name, number, and the place where 
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the article is put. For these changes one should see the words 
used in vikappa. And how do the ideas of many Acariyas 
differ regarding this method of vikappa? This has been men- 
tioned already in the vikappa-sikkhapada. 

In the case of the bowl which has been vikapped already, 
there is no rule that before using it one should first get the 
receiver to relinquish it. It should be used as a vikappa-patta . 
but if a bhikkhu wishes to determine it. he should get the 
receiver to relinquish it first. 
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CHAPTER XXII 

MISCELLANEOUS ITEMS 



The Four Great Standards (Mahapadesa) 

There are some articles which are found only in certain 
places while the things which are produced by man are many 
and varied according to the degree of development of the 
various arts among human beings. It is the same with the 
ways in which things are done. Because of this, the belongings of 
people in one place will differ from those elsewhere, besides 
which there is change in the course of time according to what 
is popular and fashionable. The peoples of different countries 
come into contact with each other and seeing each others' 
articles and the ways of doing tilings, these come to increase. 
A bhikkhu born after the Buddha-time is sure to see many 
things and methods differing from those mentioned in the 
scriptures. Now the Master was possessed of Wisdom whereby 
he had far-sightedness and so laid down the principles for 
deciding what agrees with Dhamma and what agrees with 
Vinaya. Here, however, only the principles for agreement with 
Vinaya will be explained. These principles are called the 
Mahapadesa , being translated as ‘The Great Standards’. These 
standards are four in number, as follows: 

1) “Whatever things are not prohibited as unallowable but 
agree with things which are unallowable, being opposed 
to things which are allowable— such things are unsuitable. 
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2) Whatever things are not prohibited as unallowable but 
agree with things which are allowable, being opposed to 
things which are unallowable— such things are suitable. 

3) Whatever things are not allowed as allowable but agree 
with tilings which are unallowable, being opposed to 
things which are allowable— such things are unsuitable. 

4) Whatever things are not allowed as allowable but agree 
with things which are allowable, being opposed to things 
which are unallowable— such things are suitable. 

I shall take an example which agrees with one of the above 
in some respects. Opium is not prohibited as an unallowable 
thing because in the Buddha-time it was not much used nor 
popular in Jambudipa (India), but alcohol was known and used and 
so was made a prohibited thing for bhikkhus. Both opium and 
alcohol, however, are substances which can dull the nerves and 
make their users addicted to them so that the addict must 
increase the quantity to be used from time to time. They are 
alike in being sources of disease and they reduce the strength 
of the body, being the roots of many kinds of evil. Therefore, 
opium can be counted with alcohol so that it is not suitable 
for bhikkhus to use it. 

Alcohol, although it is a prohibited thing, can be used for 
purposes other than intoxication, as when mixed in food to 
prevent it becoming nauseating, or to give it a good taste, so 
it is allowed (in these cases). Opium mixed in medicine such 
as Chlorodin, a medicine for curing diarrhoea, does not have 
the usual purpose for using it and in this case it does agree 
with alcohol which is allowed when mixed with other things. 
It is therefore a suitable thing for the time of sickness and 
should be used as a medicine. 

The Exalted Buddha allowed the sweet water from the 
sugar-cane which had been solidified over a fire, this being 
called phanita . The sweet water from other kinds of plants, 
such as from the sugar-palm or from the coconut-palm, are 
not spoken of in the Pali and so must be counted among the 
things which have not been allowed, but as they have a sweet 
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taste, giving benefits in the same way as the sugar-cane, 
therefore they can be counted with the latter. Other kinds of 
sweet water are also suitable. Now, the sweet water (or 
molasses) of the sugar-cane is prohibited for keeping beyond 
seven days and when kept longer than this is unallowable, so 
sugars derived from other sources are also unallowable (kept 
beyond this limit). 

These Mahapadesa are very important principles in the 
Vinaya. If bhikkhus understand them thoroughly, they can 
practice well and in a suitable way though they see many kinds 
of things and many different methods of work around them. 

Special Allowances Made by Lord Buddha 

In some cases among the established rules, the Exalted Bud- 
dha made special allowances for exceptional circumstances. Here 
we shall not speak of those exceptions which are found to 
every training-rule but only of the real principles in a few 
cases. They can be seen as follows: 

1) For the time of a bhikkhu’s sickness the Exalted Buddha 
allowed the four mahfivikata medicines which are urine, excre- 
ment, ashes [fire] and earth. They are allowed to a bhikkhu 
who is bitten by a snake and even though they have not 
been formally offered, they can be taken without that bhikkhu 
being apatti. 

Clear rice-water (from boiling rice), which may be understood 
as the water from soupy rice having no particles in it, as well as 
clear soup from boiled meat also without particles, are allowable 
items for those sick bhikkhus for whom food is necessary in 
vikala. Clear rice-water and clear soup from boiled meat are 
not clearly mentioned in Pali as for the time of vikala but 
this may be understood since in the time of kala rice and meat 
may be taken anyway, so why should there be a special 
allowance for these two (soupy) things? It is because they are 
specially allowed for taking in the vikala. There are other 
kinds of things which are allowed for sick bhikkhus but I 
cannot translate their names, or in some cases I can translate 
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them but they are explained in other ways, so I shall stop at 
this point. 

2) It is allowed by the Exalted Buddha for a bhikkhu who 
usually vomits food up into his throat (or mouth) for him to 
swallow it down again witnout being apatti under the Vikala- 
bhojana-sikkhapada. Another example of this matter should be a 
bhikkhu who swallows blood from bleeding in his mouth 
without being aware of it. It is regarded that this apatti is 
acittaka (without intention). A bhikkhu should confess thul- 
laccaya ft he swallows human blood. But if he is not aware 
of this then it seems to go beyond reason to regard (his action) 
in an incorrect way. He will get only annoyance. If a bhikkhu 
has pain from an abcess in his mouth from which comes pus 
and blood, then certainly he should receive a special allowance. 

3) The Exalted Buddha made allowances concerning time 
(kala). For example, he allowed bhikkhus to fry down fat in 
order to obtain dripping but a bhikkhu must finish every 
operation, including filtering, in the morning before noon. In 
the Pubbasikkhavannana, this matter is arranged under the 
fat-oil which is allowed by the Exalted One. This means that 
even though the flesh of an animal is of an unallowable kind, 
its fat is allowable. This is correct to one way of understand- 
ing. 

4) There are Lord Buddha’s allowances concerning region 
or desa. For example, he allowed a sanglia numbering five 
bhikkhus to give upasampada; he allowed bhikkhus to take a 
bath at any time; he allowed them to use new sandals having 
four layers— all allowances for the outlying countries (paccanta- 
janapada).* 

* The 'Middle Country’ was very roughly the Ganges valley and lands 
around. It was the scene of Lord Buddha’s tours. All around it was 
the ’Outlying Country’ (or rather, countries). One reference (Vin I. 196; 
see 'Book of the Discipline’, Vol. IV, p. 266), gives the borders of the 
Middle Country at that time as follows (summary in 'Life of the Bud- 
dha’ by the late Royal Author): “In the East it is bordered by the city 
of Mahasala; in the South-east by the river Sallavatl; in the South by 
the town of Setakannika; in the West by the town of Thuna; in the 
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5) Lord Buddha has made allowances in the case of medicine. 

For example, he allowed oil mixed with alcohol to be taken in 
small amounts in which the colour and taste (of the latter) do 
not appear. And he allowed bhikkhus to use garlic mixed in 
medicine, but it is not allowed to be taken as food (in vikala). 
This is an example for other cases when something is to be 
used for medicine, for if bhikkhus know how to have a broad 
attitude, they will find it easy to nurse bhikkhus who are sick. 

Requesting Protection # 

It is a tradition of bhikkhus not to take laypeople to court. 
This is due to the disciplinary rule of the bhikkhuni having 
the penalty of sanghadisesa. It is suitable for samanas who 
live in peace to have no mind to quarrel with others. The 
understanding of many Acariyas in later times, however, is too 
forced— until people can even come and ill-treat bhikkhus, and 
bhikkhus cannot bring that case to an official's notice in order to 
receive protection by naming the wrong-doer. This method is 
called requesting protection by mentioning the name. If that 
official then punishes the wrong-doer, it is said that the 
informing bhikkhu is bhandadaya , that is, he must forfeit money 
(equal in amount) to the fine of the wrong-doer. Then if that 
bhikkhu requests an official to get damages from a wrong-doer, 
and if that official does his bidding, it is said that that bhikkhu 
must receive a parajika. This is more severe than the original 
rule of the bhikkhimls! It is allowed only for a bhikkhu not 
to mention the wrong-doer’s name, this being called requesting 
protection without mentioning the name. Then, if an official 
inflicts punishment on the wrong-doer, or he seizes the (stolen) 
belongings of a bhikkhu and returns them to him, it is said 
that a bhikkhu has no apatti and that he can receive the things 
returned to him. Request for protection not mentioning the 
name can succeed at a time and in a country where bhikkhus 
are esteemed. At other times, such as the present, it will not 

North by the town of Usivaddhaja. The identification of these names 

with modern places is not clear. Possibly Thuna — Sthanesvara and 

Usivaddhaja — Usiragiri, a mountain in the north of Kahkhal. 

174 



succeed. To agree with the judgement given above (that a 
bhikkhu who names a wrong-doer must receive punishment) 
will mean that he is excluded from receiving any protection 
from the law of the country. Whatever things he has do not 
belong to him nor does he have the right over them, so whoever 
wants to can bully that bhikkhu or snatch his things away, just as 
lie likes. This seems to be the judgement of a person who is 
not familiar with this matter. 

In the anapattivara of the First Sanghadisesa training-rule of 
the bhikkhunis, exceptions are given: for instance, if a bhikkhuni 
is dragged away by many persons, or if she requests protection, 
or if she does not mention the name, then she will not be 
apatti. In the case of a bhikkhuni dragged away by many 
persons, it is explained that a bhikkhuni is accused by others, 
so she is summoned to the court or seized and taken there being 
thus the defendant. She may plead to release herself from 
guilt. In the case of a bhikkhuni requesting protection, it is 
explained that a bhikkhuni is bullied by others or disturbed by 
them, so she can request protection from the country, even 
though she mentions the name of the wrong-doers, and still not 
be apatti. In the case when a bhikkhuni does not tell that 
person’s name, the explanation is that a bhikkhuni is hurt by 
someone but does not know who has done it, so she can inform 
or file a report to an official, or else her belongings have been 
stolen but she does not know who is the thief in which case 
she can give a description of those things to an official, not 
being apatti. The Atthakatha-Acariyas understand the last two 
cases in Pali (requesting protection and not mentioning the 
name) as the same, that is to say, requesting protection is not 
mentioning the name, after which they explain superfluously. 
If the arrangers of the Pali mean this, they should have 
explained that it is requesting protection without mentioning 
the name, so property can be received back because a bhikkhu 
still has the right over those things, so no apatti occurs to him. 
A bhikkhu who intends to steal the things which others have 
entrusted to his care, as long as the owners have the right 
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over those things it is not regarded as avahara (stealing) for a 
bhikkhu. In the present case it is the same, for a bhikkhu 
still lias the right over things and so can receive them back. 

The gist of these different cases mentioned above is, in brief, 
that a bhikkhu does not wish to quarrel with others and does 
not seek for some trivial cause on which to bring a lawsuit. 
If he can be patient he should remain calm and say nothing. 
When there is some necessity he can be the defendant in order 
to release himself from fault. When a bhikkhu is pressed so 
that he can bear it no longer, lie should make a request for 
protection and he can also mention the name; or in the case 
when he is hurt by someone but he does not know who it was, 
he can inform or make a report to officials; or in the case 
when his belongings have been stolen but he does not know 
by whom, he can give their description. There is no apatti 
for acting in this way. 



The Four Ways to Decline (vipatti) 

In Pali, the ways for bhikkhus to decline are classified into 
four : slla-vipatti — decline in precepts , acara-vipatti — decline in 
conduct, ditthi-vipatti — decline in view, and ajlva-vipatti — -decline 
in livelihood. The decline called sila-vipatti means to transgress 
parajika or sanghadisesa which are heavy apatti. Decline of 
conduct called acara-vipatti, means to transgress lahukapatti 
or the lighter offences from thullaccaya down to dubbhasita. 
Wrong view regarding Dhamma and Vinaya is called ditthi- 
vipatti under which are arranged some apatti repeating the 
above. Decline in the way of leading one’s life is called ajiva- 
vipatti. Some apatti have been arranged due to the transgression 
of livelihood. The four declines are classified like this so that 
they can be the way of self-control for bhikkhus to practise 
purity of moral precepts, conduct, view, and livelihood. In this 
way bhikkhus will not become impure. However, this does not 
cover a wide enough range of meaning to prevent the decline 
of bhikkhus, in the same way as the Pali of the Silaniddesa 
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explains that a bhikkhu has moral precepts, as follows: 
that a bhikkhu is restrained in the moral precepts in the 
Patimokkha, being perfect in conduct and resort. Even 
though an apatti is a small one, he should fear it and train 
himself rightly in the rules of training. 

If the phrase ‘a bhikkhu perfect in conduct and resort’ 
means that a bhikkhu is not apatti as regards decline of conduct, 
then it will repeat the phrase that a bhikkhu restrains himself 
in the moral precepts according to the Patimokkha. But if this 
phrase means perfection of conduct which is part of the 
abhisamacara not coming in the Patimokkha, it may be possible 
but it is not completely in context with the word ‘resort’. I 
understand that the phrase ‘perfect in conduct and resort’ means 
the kind of behaviour and places which do not involve apatti 
but are not suitable for bhikkhus who live having a restrained 
manner. Others who saw them (doing such things and going 
to such places) would feel averse to such bhikkhus. I shall 
give an example as follows: suppose that a bhikkhu wishes to 
evade the training-rule on sitting in a secret place with a 
woman, so he stands in a secret place with her and therefore 
will not be pacittiya under this training-rule, but one cannot 
say that there is no decline in such a case. I understand that 
this case is one of acara-vipanno or decline in conduct being 
the black way opposed to the term acava-saynpamo — perfect conduct 
in the Pali of the Silaniddesa. Abhikkhu.thoughhedoesnot wish 
to drink alcohol, yet goes to a bar to see someone. Such an action 
by a bhikkhu is objectionable and not proper for one who 
abstains from alcohol for that place is gocara-vipanno — a wrong 
resort for bhikkhus. This is the black way opposed to gocara-sam - 
panno — perfect in resort. A bhikkhu who has the habit of 
not considering carefully, though he is not yet alajji, may think 
(like this): ‘Whatever is not apatti can be done.’ Therefore 
he tries to find ways of evading transgressions leading to 
apatti, for which reason there is much advice given in the 
scriptures about what is apatti and what is not. I think that 
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bad conduct for which apatti cannot be received should also 
be arranged under decline of conduct. The view about Dhamma 
and Vinaya differing from that of other people being the cause 
of vivddddhikarana (legal process regarding contention) and 
being considered as wrong view is ditthivipatti or decline in 
view. The livelihood which is got in a blameable way, without 
however being apatti, has been illustrated in the vinitavatthu 
(accounts relating to the training), the Second Parajika training- 
rule: a bhikkhu speaks rnusa or falsehood saying that he will 
convey something from one person to another, that is, taking 
it from one who trusts him to a third party, but instead he 
takes it for himself. It is said that he does not commit ava- 
hara (stealing) because the owner gives that thing to the 
bhikkhu. He should receive only pacittiya for speaking a lie. 
At present, an example would be as follows: some bhikkhus 
who are not invited nevertheless go to a place where there is an 
invitation, mixing there with bhikkhus who have been invited. 
The donor knows that the number of bhikkhus exceeds his 
invitation, or perhaps he knows the names of the extra 
bhikkhus but he offers dana to them as well. This case, I 
think, should be arranged under ajivavipatti or decline in 
livelihood. 

Bhikkhus who hold their precepts in the highest esteem, 
having lajji or shame and. who wish to study how to practice, 
should keep themselves pure from the four declines mentioned 
above. 



W rung Resort ( agocara ) 

Persons or places to whom or to which bhikkhus should not 
go are called agocara or wrong resort, and are divided into 
six sorts : prostitutes, widows, spinsters, bhikkhimis, sex- 

aberrants (pandaka), and taverns. 

4 Prostitutes ’ means women who live by all kinds of sex, 
either openly or in secret, staying alone or in groups— all are 
called prostitutes. A bhikkhu who associates and is familiar 
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with such prostitutes, going to see them frequently, becomes 
repulsive to bhikkhus who live with him. Moreover, a woman 
prostitute can lead him into her power. There is the story of 
one Thera named Sundarasamudra, a son of a rich family 
who had faith to renounce (household life) and who was also 
happy to practice the brahmacariya. His mother and father 
tried to find a way to get him disrobed out of the brahmacariya 
but nothing succeeded. One prostitute, however, volunteered to 
get him disrobed. She followed that bhikkhu and established 
a house in the town where he lived. At first, she offered 
pindapata at the time when that bhikkhu walked for alms. 
When they had become well-known to each other just by 
frequently receiving and offering alms, she invited him to take 
food in the house. At first she arranged for him to take food 
in an open place but later that woman arranged for children 
to play (near at hand) and to stir up dust. Making this an 
excuse, she invited the bhikkhu to have his food within a room. 
Then she displayed every kind of voluptuousness trying to 
incite sexual passion in that bhikkhu so that he knew that she 
wanted him to become a layman, after which he escaped from 
that place. That bhikkhu had mindfulness and was steady in 
the Dhamma of bhikkhus and therefore he was able to escape 
from that danger. However, it is not prohibited absolutely 
(to go to) prostitutes, for a bhikkhu may receive an invitation 
from one of them and go in the regular way, as, for example, 
when bhikkhus went to have food at the house of Madame 
Sirima, but in this case a bhikkhu should be mindful and 
careful not to lose self-control. 



A ‘widow’ means a woman whose husband has died, or a 
woman divorced from her husband. A ‘spinster’ is a single 
woman without a husband and living alone. If a bhikkhu 
becomes intimately acquainted with these two kinds of 
women in an irregular fashion or at the wrong time, he will 
also become repulsive to bhikkhus who live with him. This 
is also a danger to the brahmacariya But tins does not mean 



that such kinds of women with whom a bhikkhu should not 
associate cannot be known to him. He may be acquainted 
with them and go to see them in regular fashion, or he can 
receive support from them but he should behave in a good and 
moderate way. As an eample of this, there was one bhikkhu 
who established his residence in Matikagama in the state of 
Kosala and got to know the mother of the chief there and got 
support from her. He obtained all convenience there and 
was thus successful in practising samanadhamma to perfection. 
There is no fault in associating in this way. 

A bhikkhuni is also a brahmacarini and thus a single 
woman. Bhikkhus, though they are friends practising Dhamma 
together with her, should only associate with her in proper 
ways. Lord Buddha established many disciplinary rules for 
bhikkhus due to the association of bhikkhus with bhikkhunis 
in order to establish them in a suitable way. 

Pandaka here means a man who has already been castrated. 
It is reported that in the royal palaces of China and Turkey 
in past times they employed pandakas oi this kind (eunuchs) 
to enter and leave the royal apartments. This kind of person 
is called in China ‘khantee’. These pandaka are beloved of 
ordinary men ( in the way of sensual pleasures ) and therefore 
repulsive to bhikkhus. It is seen in the Sanghadisesa training- 
rules relating to women, that pandaka are the base of thullac- 
caya, following after woman (being the base of sanghadisesa). 
If a bhikkhu is very friendly with a pandaka, he is repulsive 
to those who are his friends in the Dhamma. 

A ‘tavern’ is the place for selling alcohol, even the works 
for distilling it being known by this name. A bhikkhu who 
goes into a tavern may cause others to understand that he is 
entering to drink spirits. To drink alcohol is a defilement or 
blemish for a samana and he will be repulsive to those who 
see him or hear about him. Opium houses or opium factories 
are places which have sprung up in later times but they are 
also included here. They cfre also agocara for bhikkhus. 
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A bhikkhu going to the persons or places mentioned above, 
having a manner which is not good or proper, being repulsive 
to others, is called gocaraviparmo , meaning ‘having decline in 
resort*. A bhikkhu who abstains from these six wrong resorts, 
if he would go to see persons or places, should select suitable 
persons and suitable places, going there in a regular fashion 
and at a proper time, not going frequently, but returning in 
time and behaving in a way which is not repulsive, due to his wand- 
erings, to other bhikkhus who are his friends in Dhamma-(all this) 
being called gocarascnnpanno , meaning ‘perfect*, which is one of 
a pair with good conduct. In the Silaniddesa they are together 
called acaragocarasampanno, translated as ‘a person having good 
conduct and resort*, this being paired with stlasampamw, 
translated as ‘perfect in moral conduct*. Bhikkhus who are 
perfect in moral precepts and perfect in good conduct and 
resort adorn the Sasana for its increasing prosperity for a long 
time. 



(The translators request the co-operation of readers in reporting errors 
that they may find in this book. The Thai text is difficult in some places and 
the modes of expression are sometimes very terse). Translators’ note. 
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GLOSSARY 



A 

Abhisamacara— belonging to 
the good conduct; belong- 
ing to the practice of the 
lesser ethics ; to be practiced; 
belonging to what is the 
least expected of good con- 
duct; proper. 

Acaragocarasampanno— a per- 
son having good conduct 
and resort. 

Acarasampanno— one who is 

complete in good manners; 
perfect in conduct. 

Acaravipanno— decline in 
conduct. 

Acaravi patti — decline in 
conduct. 

Acariya — teacher. 

Acariyamatta— trails, as 
4 acariya class a bhikkhu 
suitable to be an acariya. 

Acittaka— without intention. 

Adhikamasa— extra, addition- 
al month. 

Adhitthana determining ; 
decision. 
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Adhitthana-uposatha — the 

Uposatha of only one bhik- 
khu. 

Adhivara -extra day. 

Agantuka-vatta— the duties 
of a visiting bhikkhu. 

Agati— a wrong course; preju- 
diced, biassed. 

Agocara— wrong resort. 

Ajlvavipatti— decline in liveli- 
hood. 

Alajji— one who has no 
shame. 

% 

Ana— realm, order, command, 
authority; realm of authori- 
ty of the Buddha. 

Anacara— playful and wrong 
conduct. 

Anamasa— things which are 
not suitable to be touched. 

Anamatthapindapata— food 
which bhikkhus do not eat; 
that food which is left 
over. 

Anesana— improper livelihood. 

Anjali— respectful gesture 
with the hands held together 
in prayer position. 



Antaravasaka— lower robe 
worn around the waist. 

Antaraya— an obstacle or 
clanger, an emergency. 

Antevasi— an attendant; a 
pupil; one who lives with 
his master. 

Antevasika— see antevasi. 

Anumodana— lit ., ‘ being glad 
with’; appreciation; rejoic- 
ing; transference of merit. 

Anupasampanna— those with- 
out upasampada. 

Aparanna— lit., ‘things which 
should be eaten after’; var- 
ious kinds of bean and til- 
seed (sesamum seed). 

Apatti— offence. 

Appamattaka-visa j jaka— 

bhikkhu who has the duty to 
distribute medicine and small 
requisites. 

Arahanta— one who has a- 
chieved final emancipation. 

Arahnikavatta— forest-dwel- 
lers’ duties. 

Asalha— the constellation by 
which entrance into the 
Rains-residence is determin- 
ed with regards to the full 
moon. 

Asamharima— immovable ob- 
jects. 



Asana— a seat; sitting down. 

Asandi — similar to a stool. 

Atirekacivara— surplus or ex- 
tra robes; exceeding the 
three robes. 

Atirekapatta— extra alms- 
bowl. 

Attha— meaning ; purpose ; 
welfare; gain; need; want. 

Atthakatha— the commenta- 
ries to the original Pali 
Scripture. 

Avahara— theft or stealing. 

Avasa— abode, dwelling, 
rest-home. 

Avuso— lit ., ‘one who has 
long life 1 ; way of address- 
ing a junior bhikkhu ; equi- 
valent of our way of ad- 
dressing a brother or friend. 

Ayasma— lit ., ‘ one who has 
long life’; an honorific 
placed before a name ; equi- 
valent to our way of ad- 
dress ‘Venerable’. 

B 

Bhandadaya— lit ., ‘dividing 
possessions ’ ; a bhikkhu 
who must forfeit money 
equal to the fine of a 
wrong-doer who is punished 
through that bhikkhu ’s 
actions. 
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Bhante— lit ./the venerable 
one who has developed’; 
way of addressing a senior 
bhikkhu; equivalent to our 
way of address ‘Venerable 
Sir’ or 1 Reverend sir \ 

Bhattuddesaka— bhikkhu in 
charge of distributing invita- 
tions and distributing food. 

Bhava — the state of existence. 

Bhavana— meditation, mental 
development. 

Bhesajja— medicine. 

Bhikkhu— a Buddhist monk. 

Bhikkhuni— a Buddhist nun, 
now extinct in Theravada. 

Bhojana— food, softer food. 

Bijagama— seed-kingdom; 
fruit with seeds that can ger- 
minate and roots, bulbs and 
tubers which can be replant- 
ed. 

Bindu— mark. 

Brahmacarini— a bhikkhuni. 

Brahmacariya— the pure life, 
the holy life, celibate life. 

Buddhasasana — the teaching 
of the Buddha: Buddhism; 
the Buddhist religion. 



C 

Cariyavatta— good manners 
which should be practiced. 



Cetiya— shrine, stupa, pago- 
da. 

Chanda— consent. 

Civara— a bhikkhu’s robes. 

Civarabhajaka— a bhikkhu 
who has the duty to distri- 
bute robes. 



I) 

Dana— giving. 

Desa— region; district; coun- 
try. 

Desanagamini— apatti which 
can be corrected by confes- 
sion. 

Dhamakaraka— water filter 
or strainer. 

Dhamma— doctrine, nature, 
truth, the Norm, morality, 
good conduct. 

Dhammadesana— a sermon 
on Dhamma. 

Dhammantevasika— a pupil 
who learns Dhamma. 

Dhammayuttika-Nikaya— lit., 
‘ adhering to Dhamma’ ; the 
division of the Sangha to 
which 5% of Thai bhikkhus 
belong. 

Dharni-Sangha- sec kalpana 
land. 

Dhutahga— ascetic practices. 

Ditthivipatti— decline in 
view. 



184 



Dubbhasita— wrong speech. 

Dukkata— wrong action. 

Dukkha— suffering; unsatis- 
factoriness ; frustration ; 
pain. 

Dvevacikanatti— the motion 
to have the Sangha 
pavarana twice or more 
than that. 

E 

Ekavacikariatti— the motion 
to have the Sangha pavara- 
na once or more than that. 

Etadagga— lit., ‘one who 
excels in that’, meaning 
one who is excellent in 
some aspect of Dhamma- 
Vinaya. 

G 

Gana— a group. 

Ganabhojana— eating in a 
group (see Pacittiya 32). 

Ganthimam— flower arrang- 
ing; threading flowers or 
fixing them to a container. 

Garubhanda— heavy articles. 

Garukapatti— heavy of- 
fences. 

Gimha-utu— the hot season. 

Gocaragama— houses for col- 
lecting alms. 

Gocarasampanno — perfect in 
resort for bhikkhus. 



Gocaravipanno— wrong resort 
for bhikkhus. 

Gopphimam— threading flow- 
ers into many rows and 
then joining them into a 
group. 

H 

Hatthapiisa— within a fore- 
arm’s distance. 

Hemanta-utu cold season. 

Iliri— shame. 

J 

Jambudipa— lit ./the country 
of the rose apples’, i.e. 
India. 

Jatubhesajja— resinous me- 
dicines. 

K 

Kala— time; allowable time. 

Kalika— temporal; time. 

Kalpana Land— paddy-fields, 
plantations, etc. donated to 
give interest to the Sangha. 

Kalyanaputhujjana— a noble 
ordinary man. 

Kammavaca— formal an- 
nouncement; the text or 
word of an official act. 

Kapok— a fiber used for 
stuffing pillows, etc. 

Kappiya— allowable. 
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Kappiyabhumi— suitable pla- 
ces. 

Kappiyakarika— lit., the 
maker of what is allowable’, 
i. e. the steward. 

Kasavabhesajja— medicines 
which are decoctions. 

Kathina— the cloth annually 
supplied to the monks for 
the making of robes in the 
final month of the rainy 
season. 

Kattika— constellation of the 
Pleiades. 

Kayasamaggi— personal con- 
cord. 

Khadaniya— harder foods; 
those tilings which must first 
be bitten and then chewed. 

Khandhaka— division, chapter 
in the Vinaya. 

Kicca— duty ; that which 
ought to be done; tha 
which is to be performed. 

Kiccavatta - the duties which 
should be done. 

Kulapasadako— one in whom 
families have faith. 

Kusala— skilful ; wholesome. 

Kuti— hut, cabin; residence 
of a bhikkhu. 

L 

Lahubhanda— light articles. 

Lahukapatti— light offences. 
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Lajji— one who has shame. 

Lokavajja— that which is 
thought of as a fault in the 
world. 

Lonabhesaj ja — medicines 
which are salts. 

Lukhapaman a — concerned 
with plain things. 



M 

Mahanikaya — lit., ‘large 
group’, or ‘great group’; 
refers to the division of the 
Sahgha to which 95% of 
Thai monks belong. 

Mahapadesa — great standards 

Mahavikata— the four great 
medicines of urine, excre- 
ment ashes and earth; 

Majjhima— middle; one in 
the middle; a monk of more 
than five but less than ten 
Rains. 

Manca — a bed. 

Metta — loving-kindness. 

Miccha-ajiva — earning a 
living in the wrong way; 
wrong livelihood. 

Mukhapunchana— face flan- 
nel for wiping the mouth. 

Mulabhesajja — plant roots 
which are medicines. 

Musa— wrong speech, false 
speech. 






N 

Nanasamvasa — those who 
have Dhamma as the cause 

^ of living separately. 

Nattikamma — a motion. 

Navaka — new ones; referring 
to newly-ordained monks 
or novices having from one 
to five Rains. 

Navakamma— new work or 
building construction. 

Nidana — source, cause, ori- 
gin; occasion; foundation. 

Nigantha Ascetic— a member 
of the Jain order. 

Nikaya — a group. 

Nisidana— a sitting cloth. 

Nissaggiya— what ought to 
forfeited or abandoned. 

Nissaya - support, protection; 
that upon which anything 
depends, dependence. 

Nissayacariya— the teacher 
who gives dependence. 

Nissayamuttaka — one releas- 
ed from dependence. 

Nissayantevasika — a pupil 
who takes dependence. 

Niyasakamma— punishment 
by de-grading from autho- 
rity. 

0 

Oja — juice or nutritive es- 
sence. 



Ottappa — fear of evil, fear 
of wrong-doing. 
Ovada-patimokkha — advice, 
exhortation, instruction. 

P 

Pabba janiyakamma — the 

punishment of expulsion 
from the wat 

Pabbajja— going-forth; tak- 
ing up the life of renunci- 
ation of a monk. 
Pabbajjacariya— the teacher 
for the going-forth of a 
novice. 

Pabbajjantevasika— a pupil 
going-forth as a novice. 
Paccantajanapada — outlying 

countries. 

Paccaya — requisites. 

Pacchimikavassupanayika — 

the day for entering the 
last period of the Rains. 
Paccattharana— bed-sheet. 
Paccuttharana— revoking the 
determination. 

Pacittiya— offence requiring 
expiation. 

Paduka — a type of sandal 
having heels. 

Pakatatta— a real bhikkhu. 

Palimuttaka — non-canonical 
literature. 



- 
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Palimuttaka-dukkata— a 

dukkata apatti outside the 
Pali canon. 

Pallamka — a couch. 

Pana— a drink squeezed 
from fruit. 

Pandaka — a sex-aberrant 
such as a eunuch. 

Pandupalasa— lit., ‘yellow 
leaves ready to fall off the 
tree’; persons to be ordained. 

Pannabhesa j ja — medicines 

from tree leaves. 

Pannattivajja— that which 
is faulty according to the 
disciplinary rules. 

Papasamacara — vile and low 
conduct. 

Parajika-— that which de- 
feats; one who lias committed 
the gravest transgression 
against the bhikkhu disci- 
pline. 

Paramparabhojana — eating 
a meal in one place having 
already accepted an invita- 
tion to eat at another (see 
Pacittiya 33). 

Parikamma— service, doing 
sendee; arrangement, pre- 
paration. 

Parikkhara — requisite; acces- 
sory; equipment; utensil. 

Parikkharacola — little requi- 
sites. 



Parinibbana — the passing of 
the Buddha into Nibbana 
upon the breaking up of 
his physical body. 

Parisuddhi— purity. 

Parisuddhi-uposatha — the 

Uposatha of three bhikkhus. 

Parisupatthapaka — one who 

has an assembly to take 
care of him; one who uses 
an assembly. 

Paritta— protection. 

Parivasa— probation. 

Pathama-bodhikala — in the 
early time of the enlighten- 
ment. 

Patidesaniya — that which 
should be confessed. 

Patipada— the first of the 
waning moon. 

Patisaraniyakamma — a for- 
mal proceeding by which a 
bhikkhu expiates an of- 
fence which he has commit- 
ted against someone; recon- 
ciliation. 

Patissava-dukkata — a 

wrong-doing by accepting 
an invitation/agreement and 
then not abiding by it. 

Patta— alms-bowl, 

Pattadharako — lit., ‘thing 
which holds the bowl’; 
bowl-stand. 
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Pattamandala— lit., ‘a circle 
for the bowl’, a bowl-lid. 

Pavarana — a ceremony at 
the end of the Rains-retreat; 
an invitation to admonish. 

Pavattamamsa — flesh which 
exists already; meat from 
animals already slaughter- 
ed. 

Phalabhesaj ja — fruits which 
are medicines. 

Phanita — treacle; molasses; 
a kind of sugar. 

Phatikamma — selling heavy 
articles (garubhanda) for 
the advantage of the Sari- 
gha. 

Pindapata— the morning 
alms-round, alms-food. 

Pitha — stool. 

Pubbakarana — the duties 
which should be done before 
(the recitation of the Pati- 
mokkha). 

Pubbakarana-pubbakicca — 

the preliminary duties 
which should be done be- 
fore. 

Pubbakicca — the duties 
which should be done before 
the Patimokkha. 

Pubbanna — lit., 'that which 
should be eaten before’ 



various kinds of plants 
which bear grain by na- 
ture. 

Puggala — a person. 

Pupphavikati — various me- 
thods of making garlands 
and other decorations. 

Purimam — threading circles 
of flowers as in making 
garlands. 

Purimikavassupanayika — 

the day for entering the 
first period of the Rains- 
residence. 

S 

Sabbasan gahika-natti — 

the motion to have the Sah- 
gha pavarana without men- 
tioning the particular cir- 
cumstances. 

Sabhagapatti — bhikkhus 
who have transgressed the 
same disciplinary rule and 
have the same apatti. 

Saddha — faith ; confidence. 

Sadharana — for communal 
use. 

Saddhiviharika — a co-resi- 
dent and attending monk; 
a bhikkhu who takes de- 
pendence upon another, es- 
pecially concerned with the 
relation between the upaj- 
jhayaand the bhikkhus he 
has ordained. 
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Saddhiviharikavatta— the 

duties which the upajjhaya 
should perform for his sad- 
dhiviharika. 

Samaggi-uposatha— concord 
Uposatha. 

Samana— ascetic, recluse. 

Samanadhamma — duties of a 
recluse; dhamina for the 
recluse, namely concentra- 
tion-insight meditation prac- 
tice. 

Samanasamvasa— those who 
have the Dhamma as the 
cause of living together. 

Samanasanika— those who 
have the same level of asa- 
na; bhikkhus are considered 
to be of the same age (in 
bhikkhuhood) if they are 
one, two, or three Rains 
residences senior or junior 
to oneself. 

Samanavassika-natti— the 

motion to have the Sarigha 
having equal Rains pava- 
rana together. 

Samanera— a novice monk. 

Sambhoga— eating together. 

Saniharimn— movable ob- 
jects. 

Samiclkamma— proper act; 
homage. 

Samicipatipatti— practicing 
properly. 
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Samma tislma — authorized 
boundary; the agreed upon 
boundary. 

Sanivasa— doing sarigha- 
kamma togetlier. 

Sarigayana — a council. 

Sarigha— an assembly; the 
Buddhist Order. 

Sarighakamma— an act per- 
formed by an order of bhik- 
khus. 

Sarigharama — a dwelling 
place of the Sarigha. 

Sangliati— the upper-robe 
of a bhikkhu of double 
thickness. 

Sannidhi— (food) which is 
stored up by a bhikkhu 
overnight. 

Sarabhahna — a chanting 
style of limited range in 
which the Pali is not distort- 
ed, so as to be understand- 
able. 

Sasana— teaching or instruc- 
tion. 

Sati— mindfulness; aware- 
ness; memory. 

Sattaha— a special allowance 

of the Buddha allowing 
bhikkhus to be out of the 
wat for seven nights at 
most during the Rains-re- 
sidence due to some pres- 
sing business. 



Sattahakalika— that which 
can be consumed for seven 
days. 

Sattaha-karanlya— the seven 
days which can be done 
(see sattaha). 

Satthakamma— an applica- 
tion of the knife ; incision ; 
operation. 

Savaka— disciple. 

Sekhiya— training-rules. 

Senasana — lodging, sleep- 
ing-place. 

Senasana-gahapaka — the 

lodgings distributor. 

Sllasampanno — one who is 

complete in moral conduct. 

Silavipatti— decline in pre- 
cepts. 

Sima — boundary. 

Sugata— lit., ‘the well-gone 
one’; a title of the Bud- 
dha. 

Sutapada — lit., ‘words which 
have been heard’; that . 
part of the Patimokkha 
which is not chanted due 
to some emergency. 

Sutta— a discourse (lit., 
thread) of the Buddha or 
one of his disciples. 

T 

Taj janiyakamma — the pun- 
ishment of ‘blaming*. 



Tepacika hatti— the motion 
to have the Sangha pava- 
rana three times. 

Thera — elder; a bhikkhu of 
more than ten Rains-resi- 
dences. 

Theyyasamvasa — commun- 
ion by theft. 

Thullaccaya— a grave of- 
fence. 

Ticivara— lit., ‘the three 
robes*. 

Tiracchanavi jja — animal- 
like knowledge. 

Titthiya— an adherent of 
a non -Buddhist teacher. 

U 

Uddesa— a section of the 
Patimokkha. 

Uddesacariya — the teacher 
who speaks on Dhamma. 

Uddissamamsa — specified 
flesh. 

Ukkhepanlyakamma — an 

act of ostracism; an act 
of suspension. 

Ukkhitako— one who is 
left outside the Sangha. 

Ipahana — a type of sandal 
having no heel. 

Upajjhaya — Preceptor. 

Upajjhayamatta— upajjhaya 
class; a bhikkhu suitable 
to be an upajjhaya , that 
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is, he has more than ten 
Rains-residences. 

Upajjhayavatta — the duties 
which the saddhiviharika 
should perform for his 
upajjhaya. 

Upasampada — higher ordi- 
nation of a Buddhist monk. 

Upasampadacariya — the 

teacher for the acceptance 
as a fully ordained bhik- 
khu. 

Upasampadantevasika — a 

pupil at the acceptance 
as a bhikkhu. 

Uposatha — fortnightly ob- 
servance day; the obser- 
vance of eight precepts; the 
bi-weekly recitation of the 
Patimokkha by a chapter 
of bhikkhus. 

Uposathaghara — the upos- 
atha-building which is the 
principal building of a mon- 
astery. It is prohibited to 
have more than one. 

Uposathasarighakamma— the 

act or observance of the 
recitation of the Patimok- 
kha by a chapter of bhik- 
khus. 

Uttaranikaya — northern 
group; Mahayana Bud- 
dhism 



Uttarasanga — the upper- 
robe of a bhikkhu which is 
of single thickness. 

Uttarimanussadhamma — su- 
perior human states. 

Utthana— standing up to 
welcome. 

V 

Vaccakutl— a latrine. 

Vajjaniya— disqualified; fit 
to be avoided or shunned. 

Vandana— (pahcanga-) lit., 
‘showing reverence with 
the five points’, that is, the 
forehead, the two forearms, 
and the two knees; pros- 
trating. 

Vassa — rains. 

Vassana-utu — rainy sea- 
son. 

Vassa vasa— Rains-residence. 

Vassupaniiyika— the lunar 
day marking the entrance into 
Rains-residence. 

Vattasampanno— one who 

completes the duties. 

Vatthikamma— binding piles 

in the anus; using an ene- 
ma. 

Vatthu— lit., ‘ground’; ob- 
ject, real thing, property, 
substance. 

Vayimam— a network of 
flowers with many spaces 
in between. 
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Vedhimam— a chain of flow- 
ers or flowers pierced along 
a wooden skewer. 

Vethimam— piercing the 
stalks of flowers on a 
skewer; binding or tying 
them in place. 

Vey yavaccakara— a steward, 
pupil, supporter. 

Vibhanga— distribution, divi- 
sion, distinction, classification. 

Vidatthi— a hand-span mea- 
sured from the tip of the 
middle finger to the tip of 
the thumb. 

Yidhivatta— the way in 

which things should be 
done. 

Vihara— abode, dwelling 
place ; especially referring 
to those areas of a monastic 
compound housing a Buddha 

image. 

Vikala— out of time; after 
noontime. 

Vikappa— to share robes. 

Vinaya— code of monastic 
discipline. 

Vinayakamma— an act of 

the code of the monastic 
discipline. 

Vinayakatha— an explanation 
of the Vinaya. 

Vinitavatthu— the principles 
for the judging of an of- 
fence. 




Vinnatti— asking from a per- 
son whom it is not suitable 
to ask, or asking at an 
unsuitable time. 

Viriya— effort, diligent effort. 

Vissasa — on trust; taking 
something on trust; confi- 
dence; intimacy. 

YItikkama— transgression ; 
going beyond; the breaking 
of a tradition. 

Vivadadhikarana— a legal 

process regarding contention. 

Vutthanagamini— leading to 
rehabilitation, meaning san- 
ghadisesa. 

Vutthanavidhi— the process 
of rehabilitation for san- 
ghadisesa. 

Y 

Yamakalika— things which 
may be consumed only in 
the period of one day and 
one night. 

Yavakalika— things which 
maybe consumed only in the 
period from dawn until noon 

of the same day. 

Yavajivika— things which 
may be consumed without 
time limtations. 

Yojana — unit of measure 
equal to approximately ten 
miles or 16 kilometres. 
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Index of Chanting for Various Purposes 
and Occasions 



- . PS- 

Acariya ( teacher ), requesting an 50 

Adhitthana (determining items for use) 162 

Apatti ( confessing offences ) 

— lahukapatti ( light offences ) 155 

— doubt about an offence 156 

— to the sangha 157 

— single pacittiya apatti 157 

— many ( sambahuld ) nissaggiya-pacittiya 

apatti (expiation with forfeiture) 158 

— many ( sambahuld) dukkata apatti 158 

— single apatti 158 

— many apatti ( ndnavatthukdyo ) 158 

Bindu ( marking the robes, etc.) 164 

Chanda ( consent ) 

— giving one ’ s consent to another when ill 98 

— carrying the consent of one who is ill 99 

— informing of consent together with purity 

(pdrisitddhi) 99 

Paccuttharana ( relinquishing items from use ) 163 

Parisuddhi (purity) 

— motion for making parisuddhi-uposatha if 

there are three bhikkhus 109 

— informing of purity (for three or two bhikkhus) 109 

— adhitthana-uposatha (for a single bhikkhu) 110 

— informing another of one ’s purity when ill 97 

— carrying the purity of one who is ill 97 
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pg. 

— informing of consent ( chanda ) together 

with purity 99 

Patimokkha 

— motion for asking a question on the Vinaya 104 

— appointing another bhikkhu to be the questioner 105 

— another bhikkhu appointing the expounder 105 

— announcing oneself as the expounder 105 

— abbreviating the recitation of the Patimokkha 

due to an emergency 107 

Pavarana (invitation to admonish) 

— giving pavarana to another when ill 111 

— motion for making pavarana three times 112 

— motion for making pavarana two times 112 

— motion for making pavarana one time 112 

— informing pavarana to the sangha 113 

— announcing pavarana of a bhikkhu who is 

ill to the sangha 114 

— motion for making pavarana if there are four 

or three bhikkhus in a wat 116 

— adhitthana pavarana (for a single bhikkhu ) U7 

Rains-residence, entering the 

— in a wat 87 

— in a kuti 87 

— with a caravan 88 

Sabhagapatti 103 

Upajjhaya ( Preceptor ), requesting an 46 

Vikappa ( sharing items) 168 
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INDEX 



A 

Acariya 50, 56-57, 82 
Adhikamasa 85, 99 
Adhikavara 99 

Adhitthana 28,87,95, 161-167 
breaking 165-167 
Agocara 178-181 
Alajji 129-130 
Alcohol 139, 171, 180 
Allowances 172-174 
Alms-collecting 11, 19, 34, 74 
Alms-food 130 
Anacara 118-121 
Anamasa 73-74, 150-151 
Anesana 124-130 
Animal fat 139 
Anjali 7, 78-79 
Antaravasaka 12-13, 16, 74, 
162 

Anupasampanna 101, 103-104 
A sana 70, 73, 81 
long 70 

Atireka-civara 28, 164 
Avuso 80-81 

B 

Bathing 7-8 
Bed 42-43 
Bhante 80-81 
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Bhesajja 139 
Bhikkhu 

counting 100-101 
eating 60-62, 71, 79 
entering an inhabited area 
59-60, 

going to another place 59, 
135 

ill 67-69, 96-99, 114 
occupying a lodging 62-66 
residents 58-59 
visiting 57-58 
walking 75 
will 151-152 
Bhikkhuni 78, 180 
Bindu 163-164 
Body, decorating the 6 
Bowl, alms- 
atireka 35 
bowl -bag 36 
bowl-lid 36 
bowl-stand 36 
care of 35-36, 75 
size 33-34 
unsuitable 32-33 
Butter 139 

C 

Cetiya 148-149 



Chanda 97-99 
Civara (see robe) 

Clothes, layman’s 8 
Conduct 118-130 
Confessing, method of 155-161 
Consent (see chanda) 

D 

Dancing 72 

Decline, four ways to 176-181 
Decoctions 141 
Defecating 9, 66-67, 79, 82 
Dependence (see nissaya) 
Determined (see adhitthana) 
Distributions 144-145 
Dye 17-18 

E 

Earthenware 146 



Face 
mirror 6 

painting or coating 5-6 
Filter 10 
Fish 132 
Flesh* 132-134 
Floor covering 43 
Flowers 119-120 
Fruit 134, 141 

Furnishings in lodgings 41-44 

G 

Garubhanda 144-148, 151 



Garukapatti 155 
Ghee 139 
Grain 131-132 

H 

Haii- 
facial 5 
head 4 

narrow places 5 
nasal 5 

Honey 139, 140 

I 

Improper livelihood 124-130 

J 

Juice 137-139 

K 

Kalika 131-143 
Kalpana land 148 
Kapok 40, 42 
Kappiyakuti 135 
Kathin 20 
Ivicca 1 

Kuti (see also lodgings) 41, 
135, 145 

L 

Lahubhanda 144, 151 
Lahukapatti 155 
Land 145 

Latrine (see also throwing 
away) 66-67 

Lodgings (see also kuti) 62-07, 
75. 86 
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furnishings 145 
Loops and tags 18, 7-1 
Low conduct 121-124 

M 

Mahapadesa 170-171 
Majjhima, qualities of 53 
Measurements, robe 13-14 
Medicine 125-129, 139 
Metallic things 145-146 
Miscellaneous cloth 27, 162, « 
164-165 
Molasses 139 
Music 72 

N 

Nails 5 

Naked 7, 8, 78 
Navaka 45, 52 
Needle-case 37 
New bhikkhu (see navaka) 
Nisidana 28-31 
Nissaya 46-52, 82, 88 
expires 47-48, 51-52 
expulsion 48-49 
Nissayamuttaka 48 
Nurse 68-69 

O 

Offences to confess 155-161 
Oil 139 

P 

Paccuttharana 28, 162-164 
Palimuttaka 1 



Pana 137-138, 142, 143 
Papasamacara 121-124 
Parikamma 7 

Parikkhara 11, 37-41, 144, 
148, 150, 152 

Parisuddhi 96-97 
Paritta 129 

Parivasa 102 

Patimokkha 1, 95-111, 115 
abbreviating 106-108 
bhikkhunis, instructing 101 
bhikkhus, counting 101-101 

chanda 97-99 
emergencies 108 
four factors 102-104 
parisuddhi 96-97 
season 99-100 

Patisaraniya-kamma 123 
Patissava-dukkata 92 
Pavarana 111-117 
adhitthana 117 
emergencies 113 
natti 112-113 
sangha 111-116 
sick bhikkhu 114 

Personal belongings 149-154 
Phanita 138, 140, 171 
Plant roots 14] 

Plants 132 

Playful conduct 118-121 
Preaching 72,73, 81, 83, 128 
long-drawn intonation 72 
sarabhahha 72 

Preceptor (see upajjhaya) 
Prostrating 78 
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Provisions 135 
Pubbakicca 96-101 
Purity (see parisuddhi) 

R 

Rains-residence 
benefits 92-93 
boundary 87, 89 
caravan 88 
dangers 91 
entrance day 84-87 
Rains-robe 2, 14 
Razor 38 
strop 38 
Rent 148 

Requesting protection 174-176 
Requisites (see parikkhara) 
Resins 141 
Respect 82-83 
Rest, mid-day 71 
Revoked (see paccuttharana) 
Robes 1, 11 
care of 75 
material 14 
measurements 13-14 
pattern 15-16 
style of wearing 13-21, 
82-83 

S 

Sabhagapatti 101, 103, 159 
Saddhiviharika 46-50, 55-56, 
80, 153 
Salts 142 

Samanadhamma 52, 88 



Samicikamma 80 
Sandals 38-40, 75, 82 
Sanghati 12-13, 16, 18, 20, 
27, 37, 61, 74, 162 
Sattahakalika 139-140, 145 
Sattaha-karaniya 89-91 
Satthakamma 9-10 
Season 99-100 
Sekhiya 2 
Selling 147 
Senasana (see lodgings) 

Seven day limited things 2 
Shamelessness (see alajji) 
Shared (see vikappa) 

Singing 72 

Sitting-cloth (see nisidana) 

Soft food 131-132 
Standing up to welcome 80 
Stool 41-42 
Sugar 143 
Sugar-cane 140 

T 

Tags (see loops) 

Thera, qualities of 53-54 
Things not suitable to be 
touched (see anamasa) 
Throwing away 
excrement 72 
refuse 72 

urine ( see also latrine) 71-72 
Thullaccayya 2, 15, 145 
Tiracchana- vij ja 120-121 
Tooth-wood 10, 67 
Tree-leaves 141 
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i 



u 

Uddesa 106 
Umbrella 38, 82, 86 
Upajjhaya 46, 80, 82 
Upasampada 11, 78, 88 
Uposatha 1, 94-111 
adhitthana 110 
-building 95-96 
parisuddhi 109-110 
samaggi- 95 
sangha-95- 109 
Urinating 67, 79, 82 
Uttarasanga 12-13, 16, 18, 20, 
27, 74, 162 

V 

Vaccakuti ( see latrine) 
Vatthikamma 9-10 
Vatthu 1 

Vikappa z8, 35, 167-169 



Vile conduct 121-124 
Vinnatti 124-125 
Vipatti 176-181 
Visaasa 153-154 
Vitikamma 3 

W 

Waistband 18, 74 
Water 138 
Water-filter 37 
White cloth 69 
Widow 179 
Wooden articles 146 
Wrong conduct 118-121 
Wrong resort 178-181 

Y 

Yamakalika 137-139, 140 
Yavajivika 141-143, 145 
Yavakalika 131-137, 140 
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